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Editor's Foreword 


Few religions are more broadly known, if not quite as widely practiced, 
as Buddhism. Indeed, some of its concepts have proven so appealing 
that they strike a chord even with non-Buddhists, such as conscious¬ 
ness, enlightenment, and rebirth (dharma, karma, and nirvana). And 
who is not familiar with the intense practice of meditation or the beauty 
of pagodas and stupas? Yet, the practitioners are far fewer, ranging from 
perhaps 250,000 to five times that number, depending on how deeply 
or superficially they practice it, whether in East or Southeast Asia or 
increasingly Europe and the United States. So, the task of The A to Z of 
Buddhism is not to familiarize readers with novel or exotic concepts but 
to clarify them, showing what they actually are rather than what many 
fancy them to be. For the religion and the philosophy are extraordinarily 
subtle and it takes an effort to grasp the exact definitions and finer 
distinctions. The other complication, which many blissfully disregard, 
is that there is no one form of Buddhism but many different schools 
and these are often divided into sects. Buddhism, although founded 
more than two-and-a-half millennia ago by the historical Buddha, has 
not ceased changing and creating variations on the basic theme to the 
present day. 

No one book, no matter how large, could sort things out to everyone’s 
satisfaction. But this historical dictionary makes a brave and successful 
effort, thanks partly to its structure. Those interested in the long and 
winding path from the Buddha’s day to our own can trace the main 
stages through the chronology. Considerable insight into the different 
manifestations, in different countries, and under different conditions, 
can be gleaned from the thorough introduction. But the real problem for 
the uninitiated (and others) comes with the vast vocabulary with terms 
in several Oriental languages, some already extinct, which are needed 
merely to comprehend what is stated, let alone seize its deeper mean¬ 
ing. Thus, definition of terms is inevitably one of the main categories of 
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dictionary entries. Other essentials are often complex theological con¬ 
cepts, significant practices, basic writings and texts, outstanding leaders 
(both real and fictional), and something of the lifestyle of the monk or 
nun, all of which are described in other entries. The last section is truly 
indispensable, namely an extensive bibliography that leads to additional 
reading on points of particular interest. 

Writing this volume was exceptionally difficult, and it also seems to 
have been a labor of love, for it does not stint on detail and explanation 
and will doubtlessly put many readers on the right track. Moreover, it 
is bit of a middle way, not too complicated and technical for beginners, 
but adequately detailed and insightful for the more advanced. This 
may be explained by the fact that the author, Carl Olson, is a teacher 
of religious studies at Allegheny College, and he has ample experi¬ 
ence in explaining Buddhism to undergraduates, graduate students, and 
the general public. Additionally, Dr. Olson has produced three books 
that approach the topic in three distinct ways, The Different Paths of 
Buddhism, which is a narrative-historical introduction, and Original 
Buddhist Sources, which is an anthology of original textual sources. 
The third book is a comparative study ( Zen and the Art of Postmodern 
Philosophy) that focuses on the topic of representational thinking. This 
volume adopts yet another path, one that will hopefully lead to a deeper 
understanding of one of the world’s main religions. 


Jon Woronoff 
Series Editor 


Preface 


This dictionary attempts to discuss significant, historical periods, 
people, ideas, places, and activities central to understanding Buddhist 
history. The dictionary does not aim to be all-inclusive or completely 
comprehensive because Buddhism is a centuries-old religion practiced 
around the globe over nearly three millennium, by embracing a wide 
variety of thoughts, practices, and historical developments that included 
periods of decline and periods in which it exercised significant cultural 
and political influence. With such a vast subject matter, an author makes 
difficult decisions about what to include in a dictionary. My basic crite¬ 
rion for including entries is connected with the following: “What entries 
help to tell the story of Buddhism in different contexts?” This criterion 
enables me to cover most of the primary features of Buddhism and to 
offer readers a good understanding of a complex religious tradition. 
With such a rich subject, it is virtually impossible to include everything 
in a single book, so some less essential material needs to be neglected. 
This gap can be filled by the reader by using the bibliography at the end 
of the book for additional readings on topics of interest. The bibliog¬ 
raphy is intended to include enduring scholarship from the past and to 
update it with more recent studies on Buddhism. 

There is a tendency in works of this type to emphasize the elite 
monastic and intellectual heritage of Buddhism. Although this aspect 
of the tradition is certainly important, I also add more material about 
the contributions of Buddhist laity and their type of practice in both the 
dictionary and bibliography. It is impossible to be exhaustive about the 
way the laity practice Buddhism, but the inclusion of the lay aspects of 
Buddhism gives the dictionary some balance. 
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Reader's Note 


This book includes a couple of maps, a chronological overview of 
highlights of Buddhist history, and a more detailed historical survey of 
Buddhism in the introduction. These items are intended to serve as use¬ 
ful references and learning aids as well as a general framework for the 
dictionary section. There are several photos from different parts of the 
Buddhist world to illustrate Buddhist art, architecture, and subjects. The 
book concludes with an up-dated bibliography of Buddhism. 


THE DICTIONARY 

The entries in the dictionary are not intended to be exhaustive, but 
rather to evoke and highlight important notions, schools, movements, 
figures, and practices. There is an attempt to reflect the wide diversity 
of Buddhism, its dominant schools of thought, and practices of the laity 
in order to offer a more balanced view of its rich tradition. 

When an entry is not covered extensively in one discussion it ap¬ 
pears in bold type, which functions as a cross-reference. In addition, 
other related entries which are not mentioned in the text may be cross 
referenced at the end with a See also. 


TRANSLITERATION 

Buddhist texts have appeared in numerous languages, although this 
dictionary concentrates on Sanskrit, Pali, Chinese, Tibetan, and 
Japanese. With respect to the formative tradition, preference has 
been given to Sanskrit terms, although Pali spelling of a term is oc¬ 
casionally noted. The Sanskrit alphabet is similar to English and other 
Western languages. Additional characters for Sanskrit are created by 
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diacritical marks in the form of dots and dashes under or above a let¬ 
ter, which influences pronunciation. Thus a long vowel such as “a” 
lengthens the sound, which is pronounced as “far” rather than as “cat.” 
A dot under a consonant (e.g., t, d) indicates that the letter should be 
pronounced with the tongue touching the roof of the mouth. A sum¬ 
mary list follows: 

a pronounced as in cat 

a pronounced as in far 

i pronounced as in sit 

i pronounced as in fee 

u pronounced as in put 

u pronounced as in too 

r pronounced as in risk 

e pronounced as in pray 

o pronounced as in rope 

ai pronounced as in sigh 

au pronounced as in sound 

Sanskrit Consonants 

c pronounced ch as in church 

g pronounced as in give 

n pronounced as in anger 

n pronounced as in punching 

s or s pronounced sh as in shoe 

n/m pronounced with a nasal sound as in ring 

Chinese transcription and pronunciation relies on two systems, 
namely Wade-Giles and Pinyin. The latter was introduced by the Chi¬ 
nese government in 1979. Because of the continued wide use of and 
vast literature still in the Wade-Giles, this dictionary uses this means of 
transcription to avoid confusion. A reader can refer to A. C. Graham, 
Disputers of the Tao (La Salle, Ill: Open Court, 1990, pp. 441^444) for 
a transcription guide from Wade-Giles to Pinyin. 

Japanese transcription is less complex because it uses the Hepburn 
system with a close correspondence between Japanese characters and 
Roman equivalents. Two exceptions are the long vowels o and u, which 
suggests that the sound is lengthened similar to Sanskrit. 
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The Tibetan language and script presents problems for a reader. 
Therefore, this dictionary follows the system devised by Turrell Wylie 
(“A Standard System of Tibetan Transcription” Harvard Journal of 
Asiatic Studies, 22 [1959]: 261-267). For Tibetan entries, I often give 
the English version of a term and the Tibetan spellings that includes 
letters that are not pronounced. The suffix “pa” is often added by Tibet¬ 
ans to Sanskrit names in order to identify them as proper names. For a 
Western reader, Tibetan presents a problem because its words include 
a number of unpronounced letters. For this reason, transliterations of 
Tibetan words appear in parenthesis after the English transliteration for 
easier reference. 



Maps 


XXIV • MAPS 






MAPS • XXV 








Chronology 


Western Dates 

Major Events 

563-483 BCE 

Life of Siddhartha Gautama, the Buddha. 

c. 300 BCE 

Council of VaisalT. 

327-325 BCE 

Invasion of northwest India by Alexander the 
Great. 

322-185 BCE 

Mauryan dynasty; Buddhism spreads throughout 
northern India. 

c. 284 BCE 

Council of Pataliputra I 

269-232 BCE 

Reign of King Asoka, advocate for Buddhism. 

c. 250 BCE 

Council of Pataliputra II. 

247 BCE 

King Tissa officially adopts Buddhism in Sri 
Lanka. 

200 BCE-200 CE 

Rise of Mahayana Buddhism. Buddhism spreads 
to south India, central Asia, and China. 

140-115 BCE 

Reign of Greek King Milinda (Meanader). 

101-177 BCE 

Reign of Dutthagamani Abhaya in Sri Lanka; 
Buddhism becomes state religion in Sri Lanka. 

29 BCE 

Portions of Buddhist canon take written form in 
Sri Lanka. 

50-200 CE 

Reign of Kushana dynasty in northwest India 
and central Asia. 

78-101 CE 

Reign of Kushana King Kaniska, patron of 
Buddhism. 
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c. 100-200 CE 

Nalanda University founded. 

c. 100-200 CE 

Council of Kaniska. 

200 CE 

Nagarjuna, founder of the Madhyamika school 
of Mahayana philosophy. 

c. 200-300 

Buddhism arrives in Vietnam. 

540-540 

Gupta dynasty rules India. 

300 

Buddhism introduced into China. 

344-413 

Kumarajiva translates Sanskrit texts into Chinese. 

372 

Buddhism arrives in Korea through China. 

400 

Asariga and Vasubandhu found Yogacara school 
of Mahayana; Buddhaghosa active in Sri Lanka. 

402-411 

Fa-hsien, Chinese pilgrim, visits India. 

476-542 

T’an-luan, the first Chinese master of Pure Land 
Buddhism. 

500s 

Chinese monk Chih-i founds T’ien-t’ai school of 
Buddhism. 

552 

Korea introduces Buddhism to Japan. 

600s 

Work of Dharmaklrti in logic and epistemology. 

617-686 

Life of Wonhyo in Korea. 

629-645 

Hsiian-tsang, Chinese pilgrim, visits India. 

607 

Prince Shotoku founds first national Buddhist 
temple in Nara, Japan. 

624 

Jojitsu and Sanron schools established in Japan. 

625-702 

Life of Uisang introduces Hwaom (Hua-yen) 
into Korea. 

654 

Hosso school enters Japan. 

658 

Kusha school established in Japan. 

671-694 

Travels of Chinese monk I-tsing. 


CHRONOLOGY • XXIX 


700s 

Fa-tsang founds Hua-yen school of Chinese 
Buddhism. 

710-794 

Nara period in Japan: Buddhism becomes state 
religion in 728. 

736 

Kegon school established in Japan. 

738 

Ritsu school established in Japan. 

742 

Council of Lhasa. 

740-798 

Mahayana Buddhism established in Tibet. 

750 

Construction of Borobudur stupa on the island of 
Java (Indonesia). 

760-1142 

Pala dynasty rules northwest India and supports 
Buddhism. 

805 

Saicho establishes Tendai school in Japan. 

830 

Kukai establishes Shingon school in Japan. 

845 

Persecution of Buddhism in China. 

983 

Initial printing of Buddhist canon. 

1000-1100 

Revival of Theravada in Sri Lanka and Burma. 

1042 

Indian monk Atisa arrives in Tibet. 

1000s 

Life of Marpa (1012-1097). Life of Milarapa 
(1040-1123). 

1044-1077 

Theravada Buddhism established in Burma. 

1150 

Construction of Angkor monastery and temple in 
Cambodia. 

1175 

Honen established Jodo school of Pure Land in 
Japan. 

1200 

Rinzai school of Zen founded by Eisai and Soto 
school by Dogen in Japan. 

1201 

Shinran establishes Jodo Shinshu sect of Pure 
Land Buddhism in Japan. 
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Muslim invasion of northern India, destruction 
of Buddhist centers. 


1220 

1253 

1275- 

1300s 

1327 

1360 

1700s 

1874 

1879 

1880 

1883 

1931 

1937 

1944 

1950 

1956 

1958 


Nichren founds a sect named for himself in Japan 
based on the Lotus Sutra. 

1317 Thai king recognizes Buddhism. 

Tsong Khapa reforms Tibetan Buddhism and 
forms Gelugpa school. 

Cambodian king establishes Theravada Buddhism. 

King of Laos establishes Theravada Buddhism. 

Japanese Zen master, painter, and poet Hakuin 
reforms Rinzai school of Zen. 

Friedrich Max Muller begins to edit the Sacred 
Books of the East series. 

The Light of Asia by Edwin Arnold published. 

Henry Steele Olcott helps Buddhist revival in Sri 
Lanka. 

Pali Text Society founded for the translation of 
Theravada canon. 

Buddhist Society of America founded in New 
York City. 

Sokagakkai founded in Japan. 

Buddhist Churches of America organized to 
unite Pure Land sect’s Buddhist temples in North 
America. 

World Fellowship of Buddhism organized in 
Sri Lanka. Chinese Communists begin to attack 
Buddhism. 

Celebration of 2,500 years of Buddhism. B. R. 
Ambedkar’s revival of Buddhism in India. 

Sarovodaya Sramadana Movement begins in Sri 
Lanka. 


CHRONOLOGY • XXXI 


1959 Fourteenth Dalai Lama establishes Tibetan exile 
community in northern India. 

1960 Tarthang Tulku propagates Tibetan Buddhism in 
America. 

1970 Chogyam Trungpa Tulku begins to disseminate 

Tibetan Buddhism in United States. 

1989 Fourteenth Dalai Lama awarded the Nobel 

Peace Prize; International Network of Engaged 
Buddhism founded. 

1995 UK Association of Buddhist Studies founded. 

2003 Destruction of Buddhist statutes at Bamiyan by 

Taliban regime. 



Introduction 


Long before the advent of Buddhism in ancient India, the country was 
populated by small kingdoms and countless villages. Kings utilized the 
talents of Brahmin priests, who served as advisors, and they supported 
the polytheistic religion of the priests with their complex ritualistic sys¬ 
tem and sacred body of literature, collectively called the Vedas, which 
was grasped as a revelation to the seers and committed to memory 
by members of priestly families. Although the Vedas were preserved 
orally and passed to younger generations of priestly families, ordinary 
villagers practiced various forms of animism, polytheism, and ancestor 
worship. The priests exerted the greatest religious and cultural influence 
and the kings exercised the most profound political power. In addition 
to villagers, priests, and kings, various wandering holy individuals 
sometimes created cult groups around them. 

Social, economic, and political changes slowly evolved around the 
sixth century BCE. From a social perspective, India developed into 
more urban centers, although the small villages continued to thrive. 
Economic changes were hastened by iron tools, which allowed for the 
clearing of more land and the ability to support a larger population. The 
development of a monetary system, increasing craft specialization, and 
growth of trade were also part of the economic picture that contributed 
to a rich merchant class. Political change resulted in the rise of mon¬ 
archies and empires that replaced local ruling families. These types of 
changes were reflected in Buddhist texts. 

While such changes were occurring during the sixth century BCE in 
northern India, a child named Siddhartha was bom, according to legend, 
to a king and his spouse, who died shortly after giving birth. The child’s 
body was marked with auspicious signs that were interpreted as signs of 
future greatness, depending on what path of life he chose to follow. The 
child grew to maturity amidst grand splendor and unimaginable plea¬ 
sures, living a hedonistic lifestyle. Eventually, he married and fathered 
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a son named Rahula. This married life continued until he encountered 
a series of signs that dislodged him from his lifestyle. While riding 
outside the palace gates, he witnessed an old man, a sick person, a dead 
body, and a monk. Disturbed by what he encountered, he wanted to lead 
a religious life, which his father opposed because the king wanted his 
son to eventually assume the throne and become the great conqueror 
predicted of him by sages. But the wishes of his father did not deter 
Siddhartha, who proceeded to renounce the world and leave behind his 
wife, child, and extended family. 

On his journey, Siddhartha intended to find answers to his mental and 
emotional turmoil by striving to discern some fundamental problems of 
human existence, such as: Why is there so much mental and physical suf¬ 
fering in the world? Is there anything that a person can do about it? Does 
death represent the end of human existence? Is there a way to escape the 
sting of death? What is the meaning of human life? To fmd answers to 
these kinds of questions and others, Siddhartha set forth on a six-year reg¬ 
imen of asceticism that nearly killed him. By eventually rejecting extreme 
forms of asceticism, Siddhartha developed his own spiritual method that 
he called the middle path, which was grounded in meditation, leading to 
four trance states and eventual liberation from pain and suffering. Upon 
achieving the state of nirvana (ultimate freedom) by means of arduous 
meditation, Siddhartha became a Buddha (a fully enlightened being). 


BASIC TEACHINGS OF THE BUDDHA 

After attaining enlightenment, the Buddha proceeded to the Deer Park 
in the city of Benares to share with others what he learned on his reli¬ 
gious quest. Because he was already liberated by means of his enlight¬ 
enment experience, his decision to teach was an act of compassion for 
those still captive to the cycle of life and death. The initial truth that he 
discovered and shared with his audience was that all life was suffer¬ 
ing, a truth based on his observations of sickness, old age, death, and 
causality. The initial three observations were connected to the legend of 
the four signs that he witnessed by the side of the road. The truth about 
the operation of causality was discovered by the Buddha in a state of 
insightful trance. Actually, all of these observations are interconnected 
because they were connected to the law of karma (cause and effect) and 
the cycle of rebirth ( samsara ). 
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The Buddha’s basic insight into the nature of causation means that the 
cycle of human existence was determined by the law of karma (cause 
and effect) because the kinds of action that were performed produced 
either positive or negative karmic consequences that resulted in some 
kind of fruit within this present life or a future lifetime in an apparently 
never-ending cycle. The law of karma was like a natural law that oper¬ 
ated automatically for actions performed with either one’s body, speech, 
or mind in any of three temporal modes: past, present, and future. If a 
person was negligent, neglectful, or mistaken when performing an ac¬ 
tion that harmed another person or creature, the consequences are not 
as severe as when a person intentionally committed a harmful act. This 
meant that the Buddha conceived of an intimate connection between 
a deed or action and human intention. Thus, karmic results of actions 
performed without intention were not as severe as those committed 
with intention. A slip of the tongue was not, for instance, as karmically 
consequential as willfully lying or intentionally hiding the truth. The 
doctrine of karma suggested necessarily that there were no accidental 
occurrences within the universe. It also implied that everything in the 
universe was causally conditioned or produced. Therefore, nothing in 
the world, from an apple pie to a zebra, was not causally produced or 
conditioned by something else. 

Depending on a person’s karmic condition during their present and 
past lives, their future rebirth destiny will be determined by their ac¬ 
tions. Even if a person led a virtuous life, this did not mean that their 
rebirth would result in a favorable condition because negative karmic 
consequences from an earlier birth could override the virtuous deeds 
performed in a person’s present life. The important points from the 
perspective of the Buddha were that this process was unending, led to 
suffering, and was part of a broader cycle of causation. To be captive to 
the cycle of rebirth was conceived as suffering. 

The entire process of karma and rebirth was an integral part of a 
larger process called conditioned genesis, a 12-linked chain of causa¬ 
tion discovered by the Buddha. This meant that karma operated within 
the context of this larger chain of causation and closely interacted with 
it. The 12 links of causation created a circular chain without begin¬ 
ning and end that functioned as a prison for human beings. The overall 
theory was important because it explained how suffering arose and how 
it could be ended. The theory also explained that human existence was 
determined by innumerable interrelated processes, and it demonstrated 
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how each moment within the process of causation was determined by 
other conditions. Moreover, the theory of causation demonstrated that 
everything within the world was impermanent and that all things were 
interdependent. With its automatic mode of operation and its formation 
for the context of suffering, causation was a difficult cycle from which 
humans could escape. It was analogous to being condemned by a per¬ 
son’s actions to eternally riding an ever-revolving carousel. When the 
ride ended, a person changed their vehicle, but they could never leave 
the carousel that continued to turn because it was fed by the energy of 
hatred, delusion, ignorance, and greed. 

With relentless causation as the foundation of suffering, the Bud¬ 
dha taught about how life was unsatisfactory because of such events 
as the frustration of our desires, sickness, degeneration of our mental 
and physical faculties, old age, anxiety, fear, and death. Suffering was 
also connected to change and the temporary nature of things. The pass¬ 
ing away of a pleasant event or feeling, for instance, led to sorrow. By 
clinging to notions like self, I, or ego, a person suffered from condi¬ 
tioned states, which functioned as the support for the initial two levels 
of suffering. The Buddha taught that it was essential to recognize that 
the self was nothing more than combination of ever-changing physical 
and mental forces without any permanence or enduring substance. 

The second truth shared by the Buddha was the identity of the cause 
of suffering that he traced to ignorant craving, thirst, or desire. Humans 
craved for sense pleasures, existence, and non-existence or no rebirth. 
Any form of craving was considered counter-productive to a person’s 
spiritual liberation because they were examples of attachment and led to 
rebirth. Even though ignorant craving was the second noble truth, it was 
not considered the first cause of suffering because it was dependent for 
its origin on something else within the larger context of the entire cycle 
of causation. However, ignorant craving was centered in the false idea 
of the self, which entailed eradicating attachment to the self to make 
any spiritual progress. To think that a person could satisfy their ego 
or self represented a fundamental misconception because there was no 
permanent ego or self to satisfy. From the Buddha’s perspective, there 
was no spiritual substance, soul, or eternal self that endured beyond this 
present mode of existence, which was called the non-self (anatta) doc¬ 
trine. What a person mistakenly assumed to be a self was really a group 
of five aggregates that consisted of matter, sensations, perceptions, im¬ 
pulses to action, and consciousness that were in a constant state of flux 
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and impermanence, whereas death represented the complete dissolution 
of these five aggregates, leaving no distinctive enduring physical or 
mental identity. Therefore, becoming detached from the five aggregates 
was essential for escaping the world of suffering and pain. 

The cycle of suffering ended with the achievement of nirvana as 
expressed in the third noble truth. In short, nirvana represented the 
opposite of this world because it was described as uncompounded, 
unconditioned, causeless, the absence of desire, cessation, the extinc¬ 
tion of craving, and the end of rebirth. Being beyond logic and reason, 
nirvana was unthinkable and incomprehensible. From a more positive 
perspective, nirvana was absolute freedom in the sense of liberation 
from evil, craving, hatred, ignorance, duality, relativity, space, and time. 
The attainment of nirvana was analogous to a deathless calm, which 
was free of decay, aging, and death. Nirvana enabled a person to gain 
an insight into the absolute truth that there was nothing absolute in the 
world because everything was relative, conditioned, and impermanent. 
This flash of intuitive insight occurred during the life of a person while 
embodied. With the death of a person’s body, the enlightened person 
passed away because their life energy was exhausted, but the person 
was not reborn because of being beyond the cycle of causation. 

To attain nirvana, a person needed to follow a path that was explained 
by the fourth noble truth, which the Buddha called the eightfold path. 
This was described as a middle way between the extremes of asceti¬ 
cism and hedonism. The path consisted of an integration of elements of 
wisdom, moral/ethical virtue, and meditation. The elements of wisdom 
were identified as right understanding and thought, which represented 
understanding of the four noble truths and thought devoid of lust, ill- 
will, and cruelty. 

The ethical/moral aspects of the path were represented by right 
speech, which meant refraining from falsehood and other types of 
harmful speech, right action (avoiding violence, stealing, lying, sex, and 
intoxications of any kind), and finally right livelihood (refraining from 
a mode of occupation that harmed others). 

The final three steps on the path involved meditation. The sixth step 
of right effort involved cleansing the mind of evil thoughts and prevent¬ 
ing others from arising. The seventh step of right mindfulness implied 
becoming astutely aware of one’s body and mind. Finally, right concen¬ 
tration involved practicing meditation that culminated in the four trance 
states and the intuitive vision associated with the attainment of nirvana. 
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SPREAD OF BUDDHISM IN SOUTH ASIA 

The Buddha lived and taught during the beginning of the Mauryan 
period (546—324 BCE), which was a time of expansion and of social, 
economic, and political change. After the death of the Buddha, a coun¬ 
cil was called to preserve his teachings and establish a Buddhist canon 
at the Council of Rajagrha. About a hundred years later, disputes over 
monastic regulations necessitated the Council of Vaisali. The Mauryan 
dynasty allowed considerable religious tolerance, and it offered support 
to both orthodox and heterodox religious movements. 

The most important single figure for the history of Buddhism during 
the Mauryan dynasty was the presence of King Asoka, who was famous 
for his rock edits built at different location of his empire. During his 
reign, the third Buddhist Council was allegedly held (c. 250 BCE) at 
Pataliputra, but this council was probably the fourth council, according 
to more recent scholarly opinion. This council held during Asoka’s reign 
was intended to expose heretics that had entered the monastic order. The 
council concluded that the Buddha was a distinctionist (Vibhajjavadin), 
making this the orthodox position and setting the stage for the later 
development of the Theravada. Arguably, the most important develop¬ 
ment that occurred during Asoka’s reign for the subsequent history of 
Buddhism was the sending of missionaries to other countries to spread 
its teachings. According to tradition, Asoka sent his son to Sri Lanka to 
convert the island to Buddhism. 

After the death of Asoka, a political decline began because of 
a variety of social, economic, administrative reasons, and outside 
military pressures. The period of the Sungas and Yavanas (187—130 
BCE) marked a period of Buddhist persecution by some of the kings, 
although it was also a time during which the grand stupa (memorial) 
complexes at SancI, Bharhut, and Amaravatl were constructed. When 
the Sakas and Pahlavas (100 BCE-75 CE) replaced the Indo-Greeks in 
northwest India, Buddhism received royal support from kings, such as 
Kaniska I of the Kusana dynasty. It was during Kaniska’s reign that the 
fourth council took place in Gandhara, which resulted in a new Vinaya 
and commentary on the Abhidharma text Jiidnaprasthdna called the 
Mahavibhasa. 

During the Gupta dynasty (320—540 CE) was a creative cultural ex¬ 
plosion, which some have called the classical age of India, in many ar¬ 
eas supported by the dynastic kings. The kings supported theistic forms 
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of Hinduism, which was reflected in the growth of temple construction 
and production of religious texts. Because of the lack of royal patronage 
from the Gupta monarchs, Buddhism began to decline, although it did 
retain the support of the commercial class. The great monastic center 
of learning named Nalanda was founded and supported by Kumara 
Gupta I (414-455). Later centers of learning, such as VikramasTla and 
Odantapun, would be supported by King Harsa of the Pala dynasty. 
Nalanda and VikramasTla would later be destroyed by Mahmad Shabud- 
din Ghorf, a Turkic Muslim general, in 1197 and 1203 respectively. 
Even though Buddhism in India slowly declined for a wide variety of 
reasons, it flourished outside of India. 


SPREAD OFTHERAVADA BUDDHISM 
TO SOUTH AND SOUTHEAST ASIA 

The missionary efforts begun by Asoka have already been mentioned 
in Sri Lanka and other countries, such as Myanmar (Burma), Thailand, 
Laos, and Cambodia. These countries have been shaped by Theravada 
Buddhism, which evolved from the Sthavira group of schools that 
emerged in the 3rd century BCE in Sri Lanka, whose monks carried the 
teachings to other countries. An essential element in the expansion and 
acceptance of Buddhism was converting foreign kings to the religion 
because the people emulated the religion of the kings, and the mon¬ 
archs supported the monastic community because the monks justified 
the authority of the kings. The monastic community gave the king an 
opportunity to earn merit through his patronage, and the kings received 
legitimization by monks when they compiled histories of the rulers. 
Monks also acted as trusted advisors to kings, giving them an opportu¬ 
nity to influence policy. 

According to Buddhist tradition, the religion was brought to Sri Lanka 
by Mahinda, son of King Asoka, around 247 BCE. Mahinda converted 
the island king, Devanampiya Tissa, who gave the young man a site for 
a monastery that developed into Mahavihara (Great Monastery) and had 
constructed a stupa built for the preservation of the Buddha’s collarbone. 
Subsequently, the king converted the entire island to Buddhism. 

The conversion of the island’s inhabitants stood in sharp contrast to 
the animism practiced by its original tribes. The Sinhalese people from 
India occupied the coastal regions and brought with them Hindu dei- 
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ties that were later incorporated into Buddhism at the popular level of 
the culture. An invasion by Colas from south India was overcome by 
Duttagamam Abhaya (r. 101—77 BCE), and King Vattagamani defeated 
Tamils, functioning to protect Buddhism. The history of the island was 
captured in the Dipavamsa (compiled in the fourth century CE) and the 
Mahavamsa (fifth century). Periodic additions that came to be called 
the Culavamsa were made to these chronicles by commentators. The 
teachings of the Buddha were preserved in the Pali language, and the 
greatest Buddhist commentator, Buddhaghosa and author of the Visud- 
dhimagga (The Path of Purity), appeared in the fifth century CE. The 
Sinhala Mahavihara became the predominant monastic tradition that 
made Pali the normative religious language, and its classical period 
lasted from the 11th to the 15th centuries. Although Sinhala orthodoxy 
became doctrinally predominant, it remained infused with local indig¬ 
enous traditions. As the religion took root on the island, monks spread 
the religion eastward to other countries. 

The countries of Southeast Asia (Myanmar or Burma, Thailand, 
Vietnam, Cambodia, and Laos) make it very difficult to classify their 
types of Buddhism because the religious situation in these locations 
was fluid and informal because of a lack of organized sectarian tradi¬ 
tions. The early period of Buddhism in these countries was diverse and 
eclectic because elements of Elinduism, Mahayana Buddhism, Tantra, 
Sarvastivada texts, and Pali Theravada traditions formed a unique inter¬ 
mixture. Myanmar (Burma) and Cambodia can serve as examples of the 
development of Buddhism in this region of the world. 

From the impetus provided by Asoka’s mission to Myanmar, Ther¬ 
avada Buddhists established a community at Thaton. Further missions 
in the first, third, and fifth centuries reached other parts of the country. 
At this time, Theravada Buddhism existed along with Mahayana Bud¬ 
dhism and Flindu theism. When the Burmans entered northern regions 
of the country and established their capital in Pagan in 841 CE, the 
dominant form of Buddhism was tantric. When Shin Araham, a monk 
from Thaton, impressed King Anawrata of Pagan (1040-1077) with 
Buddhist doctrine, the king converted the northern region of the coun¬ 
try. The pretext for the king’s invasion of the north was precipitated 
by refusal of its king to give Anawrata texts. After Anawrata unified 
the country, he sought relations with other Theravada countries. The 
process of conversion to Buddhism continued under subsequent kings, 
who also aided construction of Buddhist temples and monastery schools 
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in villages, enabling monies to play a leading role in educating young 
people. This type of royal patronage was disrupted by Kublai Khan, 
who conquered Pagan, but a Shan chief, Thihathu, accepted Theravada, 
and later Shan kings restored royal patronage by building monasteries. 

Before the advent of Buddhism into Cambodia, the initial polity in 
the region was known as Funam (a term from the Chinese equivalent 
of the Khmer “ bnam ” meaning mountain). This was a socially stratified 
society in which rice production and hydraulics reached a high level 
of sophistication. It has been difficult to precisely date the arrival of 
Buddhism, although the seventh century CE has been a traditionally 
tentative date. The most important figure during this period (Ang- 
korian) was Jayavarman II (r.c. 802-850). Although he favored the 
Hindu deity Siva, he had a tolerant attitude toward all religion. From a 
subordinate position in the religious imagination of the people, the cir¬ 
cumstances for Buddhism changed in the 10th century with Jayavarman 
VII (r. 1181-c. 1220), who constructed the first great Buddhist temple 
in 1186 to house the remains of the king’s mother in the form of the 
mother of the buddhas. By 1327 CE, Theravada replaced the previous 
Mahayana-Brahmanical tradition. During the post-Angkorian period, 
Theravada became a grassroots movement embodying a populist and 
anti-aristocratic message. Chronicles depicted the reign of Dhammaraja 
(1486—1504) as the golden age of Buddhism in Cambodia. 

After this golden age, Buddhism endured a checkered history be¬ 
cause King Cau Bana Nam (r. 1600-1602) did not support Buddhism. 
King Sri Suriyobaram (r. 1602—1619) attempted to revive Buddhism 
until he became a monk toward the end of his life, and turned the throne 
over to his son, Jayajettha II (r. 1619-1627), who was succeeded by Cau 
Bana, a learned monk. This monk’s reign was followed by the apostasy 
of Ramadhipati (r. 1642—1658), who favored Islam and declared a jihad 
(holy war) against the Dutch East India Company. Muslims dominated 
the court, and there was a surge in mosque construction, but Buddhism 
regained its previous status when the king was overthrown. 

The 17th and 18th centuries were periods of instability in Cambodia, 
and the country suffered through a period of Vietnamese domination 
during the 19th century. During the period of the domination of Eu¬ 
ropean colonial powers, Khmer Communism developed, while na¬ 
tionalism and Buddhism were linked by Son Ngoc Minh, who created 
the United Issarak Front in April 1950 with the inclusion of monks, 
whereas monks could not become full members of the Khmer Com- 
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munist group because they were part of the exploitation of the working 
class. The short existence of the Khmer Republic (1970-1975) that 
disposed Prince Sihanouk resulted in the destruction of many mon¬ 
asteries. Monks were forced to become economically productive, and 
Khmer Rouge propaganda undermined village economic support of the 
monks by villagers. After the Communist victory, many monks were 
executed and monasteries closed. With the backing of Vietnam, the 
People’s Republic of Kampuchea overthrew the Khmer Rouge, and 
proceeded to manipulate religion for propaganda reasons, resulting in 
its circumscribing and politicization. After the Vietnamese withdrew 
from Cambodia in 1989, the ruling political party changed its name 
to Cambodian People’s Party, and they renounced Communism and 
embraced a free-market economy. In November 1991, Prince Sihanouk 
returned to the country, and he resumed the role of the supreme patron 
of Buddhism. In 1993, Buddhism was established as the state religion, 
and the two major monastic orders (Mahanikay and Thommayut) were 
re-established. 


THE SPREAD OF MAHAYANA BUDDHISM 

Within 100 years after the death of the Buddha, the movement that he 
established began to split initially over issues of monastic discipline and 
later over issues of discipline and doctrine. At one point, 18 different 
schools existed. This was evidence of the diversity within Buddhism, 
a trend that continued throughout its history with many different and 
often-competing schools and movements. This type of historical evolu¬ 
tion of the religion was indicative of its many branches spreading from 
the trunk of a single tree, a metaphor for the historical Buddha. Thus, 
Buddhism was not a centralized or monolithic religion, rather it was a 
religion of widespread diversity. 

It is not possible to assert with absolute certainty that any of the early 
schools represented precursors of Mahayana Buddhism. It appears to 
be more likely that the Mahayana school arose between 150 BCE and 
100 C.E. as a loose community of individuals and groups adhering to 
particular texts. With its roots in India, Mahayana spread north to Tibet 
and east to China, Korea, and Japan. Within the overall umbrella term 
of Mahayana were many different schools that often represented very 
different views about the nature of Buddhism. A new type of wisdom 
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literature emphasized the notion of emptiness, the philosophical in¬ 
sights of Madhyamika, and the thought of Yogacara. 

The wisdom ( prajna ) literature represented texts (sutras) by different 
unknown authors of various lengths with some texts entitled according 
to their length. Among the shorter works were such texts as the Heart 
Sutra and the Diamond Sutra that were composed between 300 and 
500 CE. The format of these texts represented a continuous dialogue 
between the Buddha and other figures, such as disciples, gods, spirits, 
or humans. These texts were believed to represent the word of the Bud¬ 
dha, an association that gave these texts their authority. 

According to the Heart Sutra, the ultimate facts of reality are, for 
instance, called dharmas, of which there are two types: conditioned 
(generally the world of causation) and unconditioned. There are only 
two unconditioned types of dharmas'. nirvana and space. The text 
teaches that there are two ways of viewing dharmas (elements of real¬ 
ity) that are essential for a person’s salvation. The first way is an act 
of differentiation that involves breaking apart the apparent unified ego 
or self and its experiences, and being able to recognize that wisdom 
views the aggregates that constitute the self as something constructed 
by the mind, whereas ignorance imagines a unified self. The second 
step involves an act of depersonalization that eliminates all references 
to ego, me, or mine. Finally, in an act of evaluation, one realizes that 
the Buddha’s teaching about the self is superior to an unenlightened and 
ordinary understanding of the self. 

But when a person really views the dharmas (elements of reality), he or 
she sees them in their own-being ( svabhava ), a term that can refer to the 
essence of a thing. A good example would be to say that fire is a thing of 
which heat is its essence (own-being). The tenu is also used to refer to an es¬ 
sential feature of a thing in the sense that own-being embodies its own mark. 
An example would be to assert that consciousness is being aware. A third 
usage of the term is to claim that it is the opposite of other-being, which 
means that the former is dependent only on itself, whereas other-being is 
contingent and tied to conditions. It is possible to illustrate this point by not¬ 
ing that heat is an essential feature of fire, although it also depends on fuel, 
oxygen, and other elements. To truly have own-being ( svabhava ) a thing 
must possess full control over itself that is independent of conditions. But 
what is the point of this torturous type of philosophical exercise? 

The author of the text wants to make clear that dharmas (elements of 
reality) are empty of any own being, meaning that they are not ultimate 
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facts in their own right. They are merely imagined because each dharma 
is dependent on something other than itself for its existence. In and by 
itself, it is nothing. Therefore, elements of reality ( dharmas ) do not exist 
as separate entities, have no relationship to other entities, are isolated, and 
are not made or produced because they have never left original empti¬ 
ness. The most that a person can assert about dharmas is that they have a 
nominal existence as mere words. In fact, from the perspective of an en¬ 
lightened being, dharmas (elements of reality) are empty. Therefore, the 
notion of emptiness conveys the idea that what appears to be something 
is really nothing. They are analogous to a dream state. 

The Heart Sutra develops a three-stage dialectic that begins with 
the five aggregates that mistakenly give a person the false sense of a 
self and each is identified with emptiness. The text makes it clear that 
emptiness is a transcendent reality when it states the following: “Form 
is emptiness, emptiness is not different from form, neither is form dif¬ 
ferent from emptiness, indeed, emptiness is form.” Even though empti¬ 
ness is beyond all that is, it is also immanent, which suggests that it is 
also identical with its exact opposite, for instance, the five aggregates 
that constitute the self. 

The basic insights of the wisdom texts were made more system¬ 
atic by the Madhyamika school inspired by a brilliant philosophical 
monk named Nagarjuna (ca. 150—250 CE). Inspired by more idealistic 
Mahayana texts, such as the Gandavyuha Sutra (Flower Ornament 
Text) and the Lahkavatara Sutra, the Yogacara school, which was 
founded by the monk Asariga in the fourth century and his brother Va- 
subandhu, attempted to correct some of its perceived shortcomings of 
the Madhyamika school that did not address such issues as the process 
used by the monk to create objective fictions, error, how memory oc¬ 
curs, the identity of experiences that are free from discrimination, and 
the origin of suffering. 

In a fashion similar to the Buddha, Nagarjuna envisions a middle way 
between affirmation (is) and negation (is not), occupying a transcen¬ 
dental position that is beyond concepts and speech. This middle way 
clings to neither existence nor non-existence, implying a position of 
total detachment in which no philosophical view is ultimate. The ruth¬ 
lessness of Nagarjuna’s dialectical method is intended to put an end to 
all theorizing, knowing, and philosophizing. From his perspective, this 
is the practice of the perfection of wisdom ( prajndpdramita ), which is 
equivalent in Mahayana Buddhism to the attainment of nin’dna. 
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A crucial feature of understanding the thought of Nagarjuna is com¬ 
ing to grips with his distinction between conventional truth and ultimate 
troth. The first kind of troth deals with knowledge that is valid for prac¬ 
tical purposes. It is useful to know, for instance, that rice and bread can 
satisfy a person’s hunger and that a stone is inedible and will not cure 
one’s hunger. But this everyday type of knowledge does have its limits 
because when a person pushes it there is a tendency for it to become self¬ 
contradictory or illusory. Why is this true? Ignorance ( avidya ) tends to 
obscure the real nature of things or constructs a false appearance. This 
does not imply, however, that ignorance possesses any reality because 
it is in fact characterized as unreal ( maya ), much like a mirage in the 
desert. In contrast, ultimate truth is a non-dual type of knowledge that 
represents an intuition devoid of content. Beyond ordinary knowledge 
or rationality, it represents a dissolution of the conceptual aspect of the 
mind. The freedom suggested by this type of truth does not necessarily 
imply a complete rejection of conventional truth because a person still 
finds it pragmatically useful to know how to cook, what to eat, how to 
use a hammer, how to communicate, and many other valuable forms of 
practical knowledge that gets us through the day successfully and might 
even improve our lives. 

With the dawning of the realization that all distinctions are empty, a 
person’s mode of awareness is transformed. Such an awakened person 
sees things as they really are in fact, which means to see things as empty 
( sunyata ), which suggests an intuitive vision of everything as swollen 
or lacking in self-existence ( svabhava ), a feature that is non-contingent 
and without relation to anything else. Wetness is, for instance, never 
encountered apart from water or moisture. Therefore, wetness is created 
and is not self-existent. The lack of self-existence ( svabhava ) represents 
the true nature of all things. 

This does not suggest that emptiness is a superior viewpoint, something 
in itself, or represents ultimate reality because Nagarjuna defines empti¬ 
ness as empty. This means that emptiness is non-substantial and non-per- 
ceptible. This suggests that emptiness checks the inclination to transform 
phenomena into something substantial by means of conceptualizing them 
and making them something that they are not. The wisdom that a person 
gains from the intuitive insight into emptiness releases a person from at¬ 
tachment to things, to dissolve any absolute notions about something, and 
to realize that one attains nothing. However, the intuitive insight does de¬ 
stroy illusion created by attributing self-existence to things, and it affords 
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a person freedom, detachment, cessation of problems, and purification 
from such things as hatred, fear, greed, and anxiety. 

In contrast to the Madhyamika school, the Yogacara school more 
clearly defined the problematic nature of the human condition by specify¬ 
ing craving ( tanha ) as the root cause of misery, although craving needs 
a subject (craver) and an object (something craved) for it to be effective. 
The other basic problem is ignorance ( avidya ), which exists because 
humans regard the objectifications of their minds as a world solely inde¬ 
pendent of their minds. In order to overcome this problem, humans need 
to realize that their minds are the source of all objectifications. If you can 
imagine an animal with the body of a zebra, the legs of an elephant, the 
tail of a peacock, and the head of a lion, it would be possible to create 
an object of such a strange creature. The objectification of such a weird 
creature could be traced directly to our minds, suggesting that this false 
creature is nothing more than a phantom created by the mind. Just as 
humans can create strange creatures by using their mental powers, they 
can also make strange creatures or objects disappear without a trace. The 
Yogacara philosophers claim that this type of mental operation occurs all 
the time with the objects of the external world and the world itself. Thus, 
the only thing that truly exists is the mind only or consciousness only. 

It is neither possible to become aware of this from the standpoint of 
a mentally constructed level of reality nor from a relative level of real¬ 
ity because the former fabricates objects and the latter is dependent on 
a duality of a perceiver and a thing perceived. It is essential for one to 
reach perfect knowledge and to see things as they really are, in fact, in 
the fulfilled state of reality that is beyond all discrimination and dual¬ 
ity. Having the fulfilled state means seeing everything, as mind or con¬ 
sciousness only, which implies that the fundamental dichotomy between 
subject and object is extinguished as a person’s consciousness sees only 
consciousness. With the identity of the seer (mind or consciousness) 
with itself by the extinction of an external object, there arises an identity 
of the consciousness and object. Yogacara thinkers call the negation of 
the seer no-mind and the negation of the object nothing grasped. This 
represents the end of thinking that objectifies or conceptualizes. A per¬ 
son’s thinking is now characterized or equated with wisdom. Thus, if a 
person can still conceive of a subject and an object, such a person is not 
liberated and does not possess wisdom. But the truly wise person who 
sees consciousness only does not allow craving to arise because such 
a person is liberated from objects as well as a self that craves objects. 
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Consciousness only is pure in the sense that there are no objects and not 
even being conscious of consciousness. Moreover, pure consciousness 
is equated with sheer emptiness. 

If there is consciousness only or just mind, how can a person account 
for the variety of ideas and impressions that exist in their mind? Why can 
different people agree that a particular object represents a chair and an¬ 
other object a glass? The Yogacara thinkers account for such questions by 
pointing to the storehouse consciousness ( alava-vijnana ), which is a kind 
of repository for ideas and impressions associated with the activity of the 
mind that is traced to a beginningless past. Since the beginning of time, 
every human that has ever lived has made deposits in this store-house 
consciousness in the form of universal and private seeds. The former 
type of seeds account for things that we recognize and share in common, 
while the latter signifies differences. In addition, there are pure and im¬ 
pure seeds, which (along with the other types of seeds) are deposited on 
the storehouse consciousness in a process called perfuming, which affects 
other types of consciousness. In its perfected state, which gained by the 
practice of yoga and meditation, the storehouse consciousness represents 
pure consciousness that is equated with the state of nirvana. 

The central paradigm of the ideal person in Mahayana Buddhism 
is the bodhisattva (literally, enlightened being) that counters the ideal 
of the arhant (folly enlightened being) or pratyekabuddha (literally, 
solitary Buddha) in the Pali text tradition, which were thought to be 
self-centered and selfish ideals because they were only concerned with 
their own salvation, whereas the bodhisattva vows to save all beings. 
Actually, the term bodhisattva is a bit misleading because he/she is a 
figure that progresses to the brink of enlightenment, but does not folly 
enter nirvana because such a person possesses compassion for everyone 
and stays within the world to teach and lead others to liberation. Thus, 
it is best to conceive of the bodhisattva as a person destined to become 
a Buddha (a fully enlightened being). 

It is likely that the ideal of the bodhisattva was historically influenced 
by Hindu devotional movements with their emphasize on love of deity, 
service to others, and fervent devotion, which were elements that could 
also be discovered in the Buddhism of lay supporters from a fonnative 
period in Buddhist history. In comparison to the earlier history of Buddhist 
holy persons, the Mahayana school advocated the ideal of the bodhisattva 
to counter the person of the arhant, a folly enlightened being that teaches, 
and the ideal of the pratyekabuddha, a person enlightened by themselves 
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who do not teach. Because the arhant and pratyekabuddha seek liberation 
for themselves, the Mahayana school depicts them as selfish and egotis¬ 
tical ideals because neither is concerned with the spiritual condition of 
others. By advocating the ideal of the bodhisattva, the Mahayana school 
wanted to counteract the solitude, cloistered, passive, placid, and inert type 
of monastic life characteristic of the other types. In short, the bodhisattva 
is a person who works for his or her personal salvation as well as that of 
others. The bodhisattva also strives to help others fmd welfare and happi¬ 
ness within the world. Therefore, the fundamental focus of the bodhisattva 
is within the world instead of escape from the world. 

If life is suffering and humans are captive within the world, is not the 
this-worldly focus of the bodhisattva misplaced? This question is best 
answered by the theoretical context in which the bodhisattva operates. 
As the Madhyamika school makes clear, if everything is emptiness, 
this is also true of the world of rebirth and nirvana. Because the world 
of rebirth is equivalent to nirvana as a result of their shared emptiness, 
they are non-dual and without distinction. Moreover, because there is 
only one, non-dual reality, everything is a part of the one reality. Hence, 
all human beings and other creatures are tied together, interrelated, and 
interdependent parts of a single reality. This is the theoretical situation 
in which the bodhisattva finds him or herself; which forms the rationale 
for helping others and for being orientated toward the world, rather than 
being motivated to flee from it. 

From within the context of emptiness (although, strictly speaking, 
there is no such context) and the limitations of language to express it ad¬ 
equately, the bodhisattva demonstrates his commitment, determination, 
and resolve to assist others by making four fundamental vows by which 
he or she lives. The initial vow is to save all beings. Second, the bodhi¬ 
sattva vows to destroy evil passions, and thirdly to leam the troth and 
teach it to others. Finally, the bodhisattva promises to lead all beings 
toward enlightenment. In addition to these four vows, the bodhisattva is 
expected to develop and practice a series of perfections ( paramitas ). 


SPREAD OF BUDDHISM TO CHINA 

From India, Buddhism made its way to China by following the trade 
routes, such as the Silk Road that provided a route for the northern 
and eastern expansion of the religion through central Asia into China, 


INTRODUCTION • 17 


where merchants, envoys, and immigrants helped to introduce the 
religion into China from the first century BCE to the middle of the 
first century CE. During its early history in China, Buddhism was the 
religion of the immigrant community spread over a wide area, and it 
slowly gained adherents among indigenous Chinese. Gradually, Chi¬ 
nese monks returned to India to collect and translate texts and to take 
them back to their homeland. The Buddhist monk Lokaksema arrived 
in China between 168 to 188 CE, and he was credited with translating 
the Prajnaparamita Sutra in Eight Thousand Lines. At a later period, 
Dharmaraksa, a monk of Indo-Scythian heritage, arrived in China to 
translate works. 

After the fall of the Han dynasty in 220 CE, Buddhism spread more 
rapidly in China, penetrating the upper class gentry in north China 
around 300 CE, because people sought answers to their problems and 
the unstable time period. With the division of China into two king¬ 
doms—north and south of the Yangtze River—Buddhism assumed a 
different character with its northern version being more practice orien¬ 
tated and its southern school being more textually orientated. This dif¬ 
ference was partly explained by the closer proximity of northern Bud¬ 
dhism to India and its meditation teachers. Northern Buddhism was also 
shaped by the control of non-Chinese rulers from the fourth to the sixth 
century because these outsiders favored Buddhism, which assumed a 
more political character when monks became advisors to rulers. This 
period is marked by the cataloguing of texts and translation efforts of 
Tao-an (313-385), who was followed eventually by even more immi¬ 
nent figures like Kumirajiva (344—409/413), Buddhabhadra (359—429), 
a famous meditation master renowned for his miraculous powers, 
Seng-chao (384—414), a brilliant disciple of Kumirajiva, and Tao-sheng 
(ca. 360 434), another capable follower of Kumirajiva who composed 
commentaries on numerous Mahayana texts. Kumarajiva’s work on 
Madhyamika texts led to the establishment of the San-lun (Three Trea¬ 
tise) school, and the Buddhist texts and teachings led to cross influence 
with Taoist notions. Tao-sheng discussed the Buddha germ that grows 
in all living beings. He was of the opinion that people bound to sensual 
desire could attain salvation, which was a controversial position for this 
period of Buddhist history. 

During the two kingdoms period, Tao-sheng worked as a textual 
scholar, while Lu-shan Hui-yiian (344-416) and T’an-luan (416-542) 
established the Pure Land school. Meanwhile, Yogacara texts were 
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translated by Paramartha (409—569), which enhanced the creation of 
the Fa-hsiang school. 

Buddhism did not dominate Chinese culture like it did in such coun¬ 
tries as Sri Lanka, Myanmar (Burma), Cambodia, and Thailand because 
China had already been shaped for centuries by Confucian and Taoist 
philosophies. Since Buddhism, unlike the indigenous Confucian and Tao¬ 
ist traditions, was a foreign religious import, it had to struggle to secure 
a position in Chinese culture and to ward off attacks by the predominant 
traditions. What complicated matters even more for the Buddhists were 
its internal structure and the external structure of Chinese culture. On the 
one hand, Buddhist monks did not feel obligated to pay homage to a ruler 
because the monastic community was a separate entity apart from the 
prevailing society. Furthermore, the monks insisted on their own laws and 
self-govemance. These attitudes stood in potential conflict with Chinese 
culture, where there was no recognized separation of religion and state. In 
fact, any religious organization had to be subordinate to the state bureau¬ 
cracy. The Buddhists adapted to their situation by integrating themselves 
into the structure of the state by establishing chapels, for instance, in the 
imperial palace where monks recited texts (sutras) for the welfare and 
protection of the state. After subordinating themselves to the state, the 
monks became involved in its political fortunes. In response to this help¬ 
ful attitude and subordination, the state built and financially supported 
national monasteries, although during the T’ang dynasty (618-906) the 
state even assumed control of ordination to the profession of monk that 
placed them further under the control of the state. 

The reunification of China by the Sui dynasty in 581 CE set the stage 
for the T’ang dynasty in 618, which endured for almost 300 years. Bud¬ 
dhism experienced setbacks and success during the T’ang dynasty. On 
the positive side, Chih-I (538-597) founded the T’ien-t’ai school and 
Fa-tsang (643-712) shaped the Hua-yen school, while Ch’an became a 
separate school. During this period, Hsiian-tsang (596-664) journeyed 
to India and translated texts that he discovered into Chinese. These posi¬ 
tive developments were interrupted by the persecution of Buddhism in 
845. Temples and monasteries were razed, monies forced to return to lay 
life, and texts and images were destroyed. This persecution especially 
affected the T’ien-t’ai and Hua-yen schools, whereas Pure Land and 
Ch’an were not as adversely affected, subsequently becoming the two 
most dominant schools, because they were not as closely associated 
with or dependent on the royal court and its patronage. 
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By subordinating and integrating itself into the state apparatus, Bud¬ 
dhism raised the suspicions of those already entrenched in powerful and 
influential positions and eager to maintain their status. The Confucians 
leveled four general charges at the Buddhists. Firstly, the activities of 
Buddhism were detrimental to the authority of the government and to 
the stability and prosperity of the state. This political and economic ar¬ 
gument presupposed that it was the emperor that made life possible for 
all of his subjects by performing rituals for the benefit of the people and 
nation and personified himself the creative powers of nature. From the 
Chinese perspective, withdrawal from society as mandated by the Bud¬ 
dhist lifestyle was illegal, asocial, and a blasphemous act. Moreover, 
withdrawal from society entailed a loss to the state of tax-payers and 
laborers. The Buddhists offered a counter argument to the effect that 
monks were not disloyal, even if they are not subject to the power of the 
state. In fact. Buddhism helped to ensure lasting peace and prosperity 
in the country. 

The Confucians also charged that the Buddhist monastic life was 
useless and unproductive. The Buddhists countered this utilitarian argu¬ 
ment by stating that monastic life was not useless because its benefits 
were not yielded within this world. Thirdly, the Confucians argued that 
Buddhism was a foreign barbarian creed that was not mentioned in the 
records of the past, and it made extravagant and unverifiable claims. In 
order to counter this argument based on cultural superiority, the Bud¬ 
dhists claimed that its foreign origin was not a good reason for reject¬ 
ing it. In fact, China often borrowed things from abroad with excellent 
results. Moreover, Buddhists argued that their religion was not innova¬ 
tive, and it was mentioned by ancient authorities long before Confucius. 
Because China was converted to Buddhism under King Asoka, this 
made Confucius and Lao Tzu either disciples or manifestations of the 
Buddha, making Chinese critics short-sighted, narrow-minded, and 
pedestrian. Finally, the Confucians charged that Buddhism was an un¬ 
natural violation of the sacred canons of social behavior, implying that 
Buddhism was asocial and highly immoral because it did not practice 
filial piety, a fundamental virtue. The Buddhists responded to this moral 
argument by claiming that filial piety could also be discovered in Bud¬ 
dhist scriptures, and they forged a body of apocryphal literature that 
emphasized the virtue. 

These various charges did not stop Buddhism from becoming an 
economic and educational force in China. Because of donations by lay 
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people to Buddhist monasteries, they accumulated large tracts of land, 
which was considered an act of merit by wealthy donors. The state also 
granted land to monks and nuns in a procedure called the equal-field 
system, and monasteries purchased land. The land was cultivated by 
temple slaves, who were criminals freed by the state to work on the 
land, people attached to the land when it was donated to the monastery, 
and unemployed peasants who mortgaged themselves to the monastery. 
Also, a group of tenant farmers called pure people ( ching-jen ) fanned 
the land, handled gold and silver, and traded in goods, activities that 
spared monks from such impure actions. Buddhist monasteries were 
also involved in industrial enterprises by sponsoring water-power mills 
to produce flour, operating oil presses for oil used for cooking and fuel, 
and engaging in commercial goods transactions, which were called 
inexhaustible wealth because the goods could be used indefinitely and 
continuously earned interest. In addition, monasteries functioned as 
hostels for traveling state officials and candidates on their way to civil 
service exams in provincial or national capitals. Functioning as educa¬ 
tors, itinerant monks preached Buddhist texts to lay people, and popular 
lectures were modified versions of the texts with a mixture of prose, 
poetry, and fanciful embellishments. 

The charges made against Buddhism were periodically translated into 
state persecution of the religion. The persecution of 845 under the impe¬ 
tus of Emperor Wu-tsung (841-846), a fanatical Taoist adherent, sought 
to expunge Buddhism from China. The hostile measure began in 842 
with the returning of monks and nuns to lay life and the confiscation 
of Buddhist properties. A second phase of imperial decrees in the fall 
of 844 attempted to destroy the religion by dissolving small monastic 
communities and forcing monks to pay taxes. Because of their loca¬ 
tion in the south of China and more remote areas, Ch’an monasteries 
escaped much of the harm inflicted on Buddhist institutions. The Ch’an 
monasteries did a good job of remaining obscure and removed from the 
attention of the central government. 

Chinese Buddhism developed a number of schools, such as Hua-yen, 
T’ien-t’ai, Pure Land, and Ch’an. From the Hua-yen perspective, all 
things ( dharmas ) within the self-creating and self-maintaining cosmos 
were empty and thus lacking of self-nature. Because things did not ex¬ 
ist in their own right, everything existed only interdependently in the 
cosmos. If you examined a particular thing like an apple, you would 
discover that it possessed both a static aspect and a dynamic aspect, 
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respectively its principle (/;) and phenomenon ( shift ). When an apple 
was identical to other apples this pointed to its static nature, whereas its 
dynamic nature referred to the way that it interpenetrated other things, 
such as other types of fruits, vegetables, people, the store where it was 
sold, and the community in which it could be found. 

By itself, the static principle was without form, while being at the 
same time clear, pure, perfect, and brilliant, like the gold of a statue 
of a lion. Because the gold was devoid of form, it assumed any form 
that conditions assigned to it. The gold was also the primary cause of 
the lion because it was the factor that made the production of the lion 
possible. Representing the realm of things, the figure, which was a sec¬ 
ondary and contributing cause, symbolized the dynamic phenomenon 
that was represented by the work of the artisan who shaped the gold. 
This famous image of the golden lion was created by the founder of 
the school Fa-tsang (643-712) to illustrate his philosophical point that 
principle and phenomenon were interfused, suggesting that all events 
and things of the phenomenal world arose through a combination of 
these two sets of causes. Moreover, each individual thing embraced all 
other individual things, making all phenomena mutually identical to 
each other. This suggested that all dynamic phenomena were manifesta¬ 
tions of static noumenon. A good example of this interrelationship was 
the waves of the ocean. The ocean (noumenon) was one, but its waves 
(phenomena) were many. 

Similar to the Hua-yen school, the T’ien-t’ai school stressed the emp¬ 
tiness of things, the interconnectedness of all things, and the unity of 
the universe. In addition to these points, the T’ien-t’ai school’s notion 
of chih-kuan (concentrated insight) influenced Ch’an to some extent. 
Concentration ( chih ) represented the process of emptying the mind of 
all deluded thoughts, passions, and other obstacles to clear understand¬ 
ing, whereas insight (kuari) was insight into the genuine features of 
reality. They fonned together a harmonious tension in which reality 
was correctly understood and Buddhahood attained, which occurred 
simultaneously. It was analogous to being able to see the bottom of a 
pond when the water was still. 

With the emphasis on the family, ancestors, and lineage in Chinese 
culture, it was not surprising that Ch’an Buddhism would not also 
be influenced by these types of cultural values. Ch’an schools were 
conceived as families and it traced its lineage all the way back to the 
historical Buddha in India. It was a Ch’an conviction that there had been 
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a single transmission from the enlightened mind of the Buddha to the 
present. Thus, anyone achieving enlightenment in the present possessed 
the identical enlightened mind of the Buddha in ancient India. Some 
five major chronicles preserved traditions about this mind to mind 
transmission throughout the centuries that it often referred to as the 
Record of the Lamp, an obvious symbolic reference to enlightenment. 
In these texts, one could find references to a list of 28 Indian Ch’an 
patriarchs. Although it formed an essential part of the movement’s 
self-understanding, such a list was without historical credibility. None¬ 
theless, included on the list was an Indian of the Brahmin caste named 
Bodhidharma from southern India who allegedly reached China during 
the early part of the reign of Emperor Wu (502-550 CE). Bodhidharma 
passed the tradition to a former student of Taoism named Hui-k’o, who 
failed to get the attention of the meditating master until the master took 
compassion on the inquirer standing in the fast-falling snowstorm. To 
presumably prove his sincerity, Hui-k’o cut off his left arm at the elbow 
and presented to the Bodhidharma. Now that he was convinced of the 
aspirant’s seriousness, Bodhidharma accepted him as a student, and he 
eventually became patriarch of the tradition. The fourth patriarch was 
Tao-hsin (580—651), who passed on the transmission of the mind to his 
disciple the fifth patriarch Hung-jen (601-674), who moved his resi¬ 
dence to the East Mountain or Mount P’ing-jung and marked the end of 
the early formative period. 

Probably more than any other single figure of the Chinese Ch’an tradi¬ 
tion, the sixth patriarch, named Hui-neng, functioned as a pivotal histori¬ 
cal figure. It would be incorrect to view him, however, as a single figure 
who inaugurated a new era in Ch’an; it is probably more accurate to view 
his life as a symbol for a complex historical process extending over a 
period of time. The status of the sixth patriarch was promoted after his 
death by his chosen successor, Shen-hui (684-758), in conjunction with 
the latter’s attack on the northern school of Ch’an and in particular over 
contentions about the transmission of authority to Shen-hsiu (600-706) 
and his emphasis on gradually reaching enlightenment, whereas the 
southern school stressed the suddenness of gaining enlightenment. In ad¬ 
dition to the differences with regard to the nature of enlightenment and 
identity of the rightful patriarch, Shen-hui also argued that the northern 
school, which was actually founded by a disciple of Hui-neng named Fa- 
ju (638-689), deviated from the true teachings of Bodhidharma, who in¬ 
troduced a special method of meditation, did not ground his teachings on 
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texts, was apolitical, critical of devotional practices, and engaged in false 
practices. In spite of this attack and subsequent greater historical success 
by the southern school, the northern school remained a religious force for 
several centuries in China. After Hui-neng and the establishment of the 
southern school, Ch’an spread across China and gained support among 
peasants in a broad process of enculturation. 

For some scholars of Buddhism, the T’ang period represented the 
golden age of Ch’an. This claim was made because of the outstand¬ 
ing personalities that this period produced. Such a claim is mislead¬ 
ing because, although there certainly were numerous important and 
influential Ch’an religious leaders, it was not a unified and lucidly 
articulated movement. Being a widely diverse movement during the 
T’ang period, Ch’an did not arrive at a well-defined identity until the 
Sung period (960-1279). What the T’ang period did have was a series 
of contending lineages vying for leadership and acceptance of its own 
claims of authority and authenticity. It was more accurate to view the 
T’ang period as a beginning of a process that was completed in the 
Sung period. Other schools of Mahayana Buddhism, such as Hua-yen, 
T’ien-t’ai, and Pure Land, reached maturity and became fully sincized 
by its culture and simultaneously transformed Chinese culture, even 
though the historical reality was a long process of development along 
uneven trajectories in the northern and southern areas of the country. 

Representing the third generation after the life of the Sixth Patriarch 
Hui-neng, the T’ang period witnessed a number of teachers of great 
stature like Ma-tsu (709-788), Pai-chang, Huang-po (d. 850), and 
Lin-chi (d. 866). The historical period also witnessed the birth of five 
houses of Ch’an associated with these and other figures. These houses 
represented a kind of internal sectarianism that served as regional ver¬ 
sions of Ch’an that manifested significant differences of emphasis and 
teaching style. Although there was a rivalry between the houses, there 
did not appear to be any genuine animosity. 

The Sung dynasty was a period divided into two parts called the 
Northern Sung (960—1126) and the Southern Sung (1127—1279), repre¬ 
senting a renaissance for Chinese culture with a flowering of literature, 
art, and the rise of Neo-Confucianism as the predominant intellectual 
movement, whereas the later phase of this period was marked by social 
and cultural decay. Important welfare projects were established during 
this time that included the building of hospitals for the indigent, public 
graveyards, and a national school system. During this period, Ch’an 
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Buddhism was involved in political affairs similar to other Buddhist 
schools and fonned a focal point for social and cultural life in China, 
although no new traditions of Buddhism developed during the Sung. It 
was mostly a time of continued evolution of the Buddhist schools. It 
has been common to view the T’ang period as the golden age of Ch’an 
Buddhism, but this is misleading because the Sung completes a process 
of development begun in the T’ang period rather than a decline. 

The Sung conception of Ch’an lineage was shaped by the efforts of 
Tsung-mi (780-841). He was the first person to recognize and iden¬ 
tify the different Ch’an groups as extended clans with their roots in 
Bodhidharma. And he did not accept the opinion that the Buddhism of 
Bodhidharma represented a different form of Buddhism from that of 
the Mahayana texts. Even though different traditions of Ch’an placed 
importance on diverse principles, Tsung-mi wanted to reconcile the dif¬ 
ferent traditions. His synthetic method viewed the various traditions as 
wrong in making their respective positions absolute, but the whole of 
the various traditions were valid. Overall, the Sung dynasty represented 
an eclipse of Buddhism by Neo-Confucianism. 

During the Ming dynasty (1368-1644) there were efforts to revive 
the Ch’an and Pure Land schools. A period of stagnation marked Bud¬ 
dhism during the historical period of the Ming and Ch’ing (1644-1912) 
dynasties with an attempt to revive Buddhism at the end of the 19th 
century. The revival of Buddhism ceased with the Communist victory 
in 1949. During the 1950s, the Chinese Buddhist Association proved 
useful for the Communist government for promoting its foreign policy. 
The Cultural Revolution of the 1960s and 1970s was a catastrophe for 
Buddhism, which was similar to the persecution of 845. 

The death of Mao Tse-tung, Communist leader, in 1976 was marked 
by more tolerance by the government. By 1980, monks were no longer 
banned from being ordained, and the Chinese Buddhist Academy was 
opened to provide monastic training. A major problem was the lack of 
qualified teachers because of the previous persecution of the religion. 


TRANSMISSION TO TIBET 

The introduction of Buddhism from India north to Tibet can be grasped 
in two disseminations of the religion. The initial dissemination oc¬ 
curred in the seventh century CE during the reign of Songtsen Gampo 
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(ca. 618-650), who was portrayed as an incarnation of the bodhisattva 
Avalokitesvara for the purpose of spreading Buddhism. The king ap¬ 
pears to have been influenced by his two wives: Bhrkuti, a princess 
from Nepal who brought an image of Aksobhya Buddha to Tibet, and 
Wen-ch’eng, a daughter of the Chinese emperor who brought a statue of 
the Buddha with her. Songtsen Gampo built the first Buddhist temple in 
his capital of Lhasa, developed a legal code based on Buddhist ethical 
principles, and sent scholars to India to study. 

Buddhism was also promoted by another king named Trisong Detsen 
(ca. 740-798), who was believed to be an incarnation of the bodhisattva 
ManjusrT. The king invited learned Buddhist scholars from India, such 
as Santaraksita (ca. 705-798), but they were forced to leave Tibet when 
the local angry spirits caused natural disasters. In order to subjugate the 
local spirits, a great tantric master named Padmasambhava was invited 
to Tibet, and his efforts were successful, but he was also forced to leave 
the country when he became a victim of anti-foreign sentiment. In 775, 
the Samye Monastery was consecrated, giving Buddhism a tenuous 
foothold in Tibet. During Trisong Detsen’s reign, the controversy over 
gradual versus sudden enlightenment was allegedly settled by a debate 
with the king judging the contest in favor of the gradual approach, and 
also decreeing that the Madhyamika school would be the preferable 
way followed in Tibet. 

The first dissemination of Buddhism in Tibet ended in persecution 
by King Lang Darma (r. 838-842), who closed monasteries, required 
monks and nuns to return to lay life, and severed contacts with Bud¬ 
dhism in India. The persecution drove Buddhism underground and 
eventually the king was assassinated by Belgyi Dorje, a Buddhist monk, 
which led to political chaos, collapse of the dynasty, regional fragmen¬ 
tation, and the demise of the Tibetan power in central Asia. 

The second dissemination of Buddhism into Tibet had more enduring 
consequences. By the end of the 10th century, political stability enabled 
kings to revitalize Buddhism. Not only did kings send students to study 
in India, but they also invited famous Buddhist masters to Tibet, such 
as Atisa (982-1054) in 1042 whose disciple Dromten (1008-1064) 
founded the Kadam school and Marpa (1012-1096), who was another 
student of Naropa (1016-1100), a great tantric master and teacher at 
Nalanda University. Marpa inspired his disciple Milarepa (1040-1123), 
who in turn influenced Gampopa (1079-1153), a founder of the Ka- 
gyiipa school. 
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Buddhist monasteries were looted and monks killed after Tibet reneged 
on paying tribute to the Mongols, but this negative development gave 
way to something positive for Buddhists when the Godan Khan agreed to 
allow a Tibetan representative at his court around 1274, was converted, 
became a protector of the religion, and made the leader of the Sakyapa 
school named Giinga Gvelsten (also known as Sakya Pandita, 1181-1251) 
the regent of Tibet. This began the practice of monastic leaders assuming 
responsibility for the social and political welfare of the Tibetans. 

By the late 14th century, Tibetan Buddhism had fallen into decay, but it 
was to experience a major reform initiated by Tsong Khapa (1357-1419) 
and his reformist movement that emerged as the Gelugpa (Order of 
Virtue) school. This refonn started a spiritual revival as evidenced by 
the construction of the Ganden Monastery in 1409, and it was symbol¬ 
ized by the ceremonial yellow hats and robes of the monks, in contrast 
to the red-colored attire of the unreformed monks. Further construction 
followed before Snam Gyatso, leader of the school, was given the title 
Dalai Lama by the Altan Khan, which initiated the reincarnation doctrine 
associated with the Dalai Lama. During the life of the fifth Dalai Lama, 
Tibet became unified for the first time with the support of the Mongols. 
This period also witnessed the building of the Potala Palace in Lhasa, 

After a period of international isolation, Tibet became a British protec¬ 
torate before it lost its independence in March of 1959 when the Commu¬ 
nist Chinese invaded the country. This event caused the 14th Dalai Lama 
to flee into exile in India. The Dalai Lama became a spokesperson for a 
free Tibet and a major international figure espousing peace and nonvio¬ 
lence. His efforts for international peace won him the Nobel Peace Prize 
in 1989. From his residence in Dharmasala, India, the Dalai Lama sought 
to find a solution to Chinese domination of Tibet. 


TRANSMISSION TO KOREA AND JAPAN 

Buddhism arrived in Korea during the three kingdoms period (c. 1-668) 
around 372 CE in the kingdom of Koguryo. It was introduced by a monk 
serving as a Chinese emissary. By the sixth century, Buddhism became 
the official religion of the kingdom of Silla under King Pophung (r. 
514-539), which enhanced cultural ties to China, during the United 
Silla period (668-918) of Korean history. The peace and stability of the 
period enabled Buddhist art and scholarship to flourish. Leading monk 
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scholars of this period included W5nhyo (617-686), Uisang (625-702), 
and Wonch’uk (631-696), who traveled to China to study. Wonhyo syn¬ 
thesized Buddhism, for instance, into a unified structure, and he spread 
Pure Land teachings. In the seventh century, the Ch’an school began to 
exert its influence, and it became known in Korea as Son. The Korean 
school was organized into the so-called nine mountains or monastic 
centers. Five officially sanctioned doctrinal schools of study meant that 
Korean Buddhism was called the five schools and nine mountains. 

The dominant position of Buddhism continued during the Koryo 
period (918-1392), which marked a time when Buddhism entered into 
business activities, published a canon between 1210-1231, became 
more corrupt, and schools publicly disagreed. This chaotic situa¬ 
tion invited reform, which was unsuccessfully attempted by Uich’on 
(1055-1101), a former royal prince and strident opponent of Son, but 
Chinul (1158-1210) was able to construct a synthesis of Buddhism 
using the pattern suggested by Tsung-mi (780-841) that affirmed sud¬ 
den enlightenment, followed by gradual cultivation of the way. These 
reform efforts did not completely end the decline of Buddhism because 
of continued corruption. 

The Ch’oson period (1392—1910) was characterized by the ascent 
of a pro-Confucian government and the persecution of Buddhism that 
included the end of new temple construction, restrictions on ordination 
and travel by monks, closing of urban monasteries, and reduction to 
only two doctrinal schools. Finally, these schools disappeared, leaving 
only the Son school. More than 500 years of persecution of Buddhism 
ended when Japan annexed Korea in 1910. The Japanese government 
had the restrictions on Buddhism removed, although the Japanese ex¬ 
erted pressure on Koreans to adopt their religious practices, concerning 
such issues as clerical marriage and diet. The Japanese withdrew in 
1945 at the conclusion of World War II, and Korea was divided into a 
communist north and a pro-U.S.A. south. In the fonner part of Korea, 
Buddhism has been suppressed, whereas disagreements have arisen 
over monastic issues left over from the Japanese occupation in the 
south. After many court victories, reform and a revitalization of Bud¬ 
dhism has been led by the Chogye Order. At the present, about 15 mil¬ 
lion Buddhists are in South Korea, along with 23,000 monks and nuns 
and 23,000 married clergy. 

An important figure in the revival of Buddhism was Pak Chung-bin 
(1891-1943), who was also called Sot’asean. Pak perceived a need for 
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faith, morality, and justice to protect people. Similar to other reformers 
already mentioned, he revised the Buddha’s teachings with the inten¬ 
tion of sparking a spiritual renewal whose vanguard was the Research 
Society of the Buddha Dharma, established in 1924. Within the dharma 
hall of this organization, hung the Irwon-sang, a circle symbolizing the 
Dharmakaya, which represented the original enlightened nature of all 
beings. This new order was later renamed the Won (Round) Buddhist 
school because of its central symbol. This school blossomed after 1953 
by combining Zen meditation with the chanting of Amitabha’s name 
with the purpose of improving a person’s life, and helping people over¬ 
come violence and materialism. 

The first known contact with Buddhism in Japan occurred by way 
of Korea in 552, when a delegation from Korea’s kingdom of Paekche 
arrived with the first image of the Buddha and some scriptures as gifts 
for the imperial court during the reign of Emperor Kinmei. This official 
account might obscure previous contacts concerning Buddhism be¬ 
tween two counties. Whatever the case, a vast wave of Chinese cultural 
imports followed. The Prince-regent Shotoku Taishi (577-621) played 
an important political and religious role during this time by construct¬ 
ing temples, introducing the tenno (emperor) state, and being a strong 
advocate of Buddhism, which he believed would be an effective means 
of building a solid moral foundation for the nation and producing a bet¬ 
ter quality of life for the lay people. 

There were also some contacts with Zen Buddhism by Japanese 
citizens. During a visit to China in 653, the monk Dosho (628-670) 
learned Zen from the Indian pilgrim Hsiian-tsang, and he studied more 
fully with Hui-man, a disciple of the second Chinese patriarch Hui-k’o. 
Dosho established the Hosso school, basing it on Yogacara philosophy. 
It was recorded that in the next century the first Chinese Ch’an master 
named Tao-hsiian (702—760) arrived in Japan, and he taught meditation 
techniques to the monk Gyohyo (722-797), who in turn was to instruct 
Saicho (767-822), founder of the Japanese Tendai sect of Buddhism. 
At the invitation of the empress Tachibana Kachiko, another Chinese 
monk, named I-k’ung, visited Japan, but nothing substantial developed 
from his visit. For the most part, Zen was a non-factor in Japanese Bud¬ 
dhism for about three centuries, while the Tendai and Shingon schools 
dominated the culture, in addition to the indigenous Shinto religion. 
What existed of Zen was incorporated into and subordinate to the Ten¬ 
dai tradition. 
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The Heian period (794-1185) was characterized by monks moving 
among ordinary citizens. Two major religious figures of the period were 
Saicho (767-822), who established the Tendai school on Mt. Hiei, and 
Kukai (774-835), who developed the Shingon school with its esoteric 
texts and rituals centered on Mt. Koya. This occurred after each monk 
studied in China. 

Everything began to change during the Kamakura period (1185— 
1333), a time of Buddhist renewal with the rise of new sects. Pure 
Land Buddhism flourished during this time under the inspiration of 
such leaders as Honen (1133-1212) and Shinran (1173-1262) and 
their faith-centered message for the lay people, even though it suffered 
periods of persecution. These persecutions only served to reinforce the 
movement’s conviction about the approaching last age and the decline 
of the Buddhist law when people must rely for salvation on the power 
of Amida Buddha. The broad appeal of the Pure Land message did not 
eclipse the powerful Shingon and Tendai schools, even though it was 
motivated to respond to the criticism of Pure Land leaders and use their 
political influence to persecute Pure Land schools. During this histori¬ 
cal period, the Tendai school was the largest and most dominant school. 
It proved to be the ground for reform movements and new schools, 
giving rise to monk-soldiers ( sohei ), Pure Land schools, Zen masters, 
and the Nichiren school that embraced the superior nature of the Lotus 
Sutra , and mountain asceticism called Shugendo (way of experiential 
cultivation). 

The greatest non-religious impetus was given to the budding Zen 
movement by the rise of the class of ruling knights (samurai) and 
their early patronage of Zen. These warriors were impressed by the 
character of the Zen monks, mental alertness, learning, physical vigor, 
strict discipline, broad intellectual horizons, and its political utility as 
a counterbalance to the established and politically connected Buddhist 
sects. Moreover, the samurai viewed Zen as a way to acquire cultural 
credentials and status appropriate to their new gained military and 
political power. Nonetheless, the Japanese monks traveling to China 
for instruction were primarily from the Tendai tradition, which neces¬ 
sitated an incongruous coexistence of Sung Zen with the more esoteric 
Tendai school. A good example of this tendency was someone such as 
Dainichi Nonin (n.d.), who established the Daruma School by using 
Tendai meditation practices, synthesizing Zen with the teachings of the 
Mahayana texts, and incorporating esoteric Tendai practices. Another 
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such example was Myoan Eisai, who was educated as a Tendai monk 
and whom the tradition has given credit for founding Zen in Japan. 
Actually, he made two trips to China; he retrieved Tendai scriptures on 
the initial visit in 1168 and he was exposed to Zen on his second voyage 
in 1187, becoming convinced that it would contribute to curing the ills 
of Japanese society. Being officially authorized to establish the Rinzai 
tradition in Japan, Eisai encountered resistance from the hierarchy 
of the Tendai school, but he was protected by the shogun Minamoto 
Yoritomo, enabling him to establish a monastery in Hakata in 1195, 
although Zen was practiced along with esoteric ritual typical of other 
schools. Slowly, Zen would establish its own identity distinct from the 
domination of the Tendai tradition. Therefore, Eisai did not establish 
a genuine and independent Japanese Rinzai school because he never 
extricated himself from his original ties to Tendai and his tendency to 
attempt to harmonize disparate religious traditions. 

In contrast to Eisai’s tendency to include a strong Tendai influence 
on Zen, Enni Ben’en (1201-1280) proved to be a significant figure 
because he reflected a more undiluted Zen that moved it closer toward 
an independent position. Shinchi Kakushin (1207-1298) was a contem¬ 
porary of Enni, whose fame resulted from bringing the koan collection, 
called the Mumonkan in Japanese, to the island nation. 

But the most historically significant figure during the 13th century 
was Dogen Kigen (1200—1253), who established the Soto school in 
Japan after a successful sojourn to China and composed important 
works on Zen discipline and philosophy, especially the 75 volumes 
of the Shobogenzo composed late in his life. Dogen advocated a pure 
Zen devoid of elements of esoteric Buddhism. He also demonstrated 
a sincere concern for monastic rules and regulations, and he opened 
the monastic community to everyone regardless of intelligence, social 
status, sex, or profession. Moreover, he abolished the separation be¬ 
tween laity and monks. Dogen accepted scriptures because he did not 
think that they deceived people, rather people deceived themselves. 
An enlightened mind was free to elucidate and appropriate the scrip¬ 
tures. He adopted only the Mahayana precepts as necessary, accorded 
a secondary importance to koans, although he did not reject them, 
and he made zazen (seated meditation) the primary mode of practice. 
There was a genuine sense of urgency in his writings that humans had 
the good fortune to be born with a human body, and it was foolish to 
waste this lifetime. 
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After Dogen’s death, he was succeeded by Koun Ejo (1198-1280), 
and several of his works were edited by Sen’e (n.d.), who also com¬ 
posed a commentary on the Shobogenzo, whereas Koun Ejo compiled 
Dogen’s Shobogenzo zuimonki. Dogen’s third successor Tettsu Gikai 
(1219-1309) was forced to resign after he had introduced Shingon 
rituals into the liturgies and gotten involved in building projects that 
veered away from the emphasis on simplicity and poverty introduced 
by its founder. A final noteworthy monk of this period was Keizan Jokin 
(1268-1325) for his authorship of the Zazen vojinki, a manual on Zen 
practice, which is still used. 

In the early 14th century, Japanese disciples of Chinese masters began 
to assume the leadership of Zen monasteries, and they began to develop a 
system of official monasteries that became known as the Five Mountains 
or gozan system, which was a hierarchical network of monasteries based 
on the Five Mountain system of Ch’an monasteries in Sung China. The 
three-tiered system included the following structure: Five Mountains 
(gozan). Ten Temples (jissetsu ), and a number of larger temples ( shozan ). 
This list was revised periodically during its early history, ft began with 
the Zen temples of Kyoto, whereas the second tier represented temples 
in cities and rural areas with influence. Another system that developed 
later was the rinka monasteries that were separate from the gozan system 
and located in rural areas. An excellent example of a rinka monastery 
was the famous Daitoku-ji, which in 1331 was raised to the rank of first 
monastery of the country by the Emperor Go-Daigo and given the power 
to select its own abbots for its generational line of disciples. The entire 
gozan system was state controlled and supervised by a bureaucracy. 
This system declined when the fortunes of the Ashikaga shogunate fell 
and secularization of the Zen monasteries increased. The decline of the 
system was accelerated by the destructive Onin War (1467—1477) and its 
struggle over succession to the shogunate. 

In the 14th century, several historically significant monks made 
important contributions to the development of Zen. Muso Soseki 
(1275—1351) was highly honored during his lifetime with the title Na¬ 
tional Teacher given to him. Originally a Shingon monk for 10 years, a 
liberating dream about a Shingon monk and an incarnation of Bodhid- 
harma drew him to Zen. He combined academic learning (richi) with 
the direct kdan method of sudden experience. Another significant figure 
was Shuho Myocho (1282-1338), who was also called Daito Kokushi 
and co-founder of the Daitoku-ji temple. According to legend, Shuho 
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resided with beggars on the Gojo bridge in Kyoto until the Emperor 
Nanazono decided to discover the identity of the strange beggar for 
himself. Knowing Shudo’s fondness for melons, the emperor brought 
a basket of them to the bridge, and informed the beggars that he would 
give the fruit to anyone who could step forward without the help of his 
feet. Challenging the emperor to a more difficult test, Shudo asked that 
a melon be given to a beggar who could do so without using his hands. 
Thereupon, exposing himself to the emperor by his cleverness, Shudo 
was escorted to the imperial palace, where he conversed with the em¬ 
peror and received new robes. 

An even more unusual figure was Ikkyu Sojun (1394-1481), a dis¬ 
ciple of Kaso Sodon (1352-1428), who was known for his iconoclasm, 
poetry, and risque lifestyle. Ikkyu was allegedly the illegitimate child 
of Emperor Gokomatsu. His mother, a member of the Fujiwara clan, 
was a favorite concubine of the emperor, but she was banished before 
the birth of Ikkyu to a lower-class dwelling in Kyoto because a jeal¬ 
ous empress slandered her by accusing her of sympathizing with the 
rival, southern court. Early in his life, Ikkyu studied Chinese poems, 
and he began to exhibit promise as a poet himself. At 17 years of age, 
Ikkyu studied with Keno, his first Zen master, for four years until the 
master died, which caused the young man considerable grief. Ikkyu’s 
inconsolable loss prompted him to pray at the Ishiyama temple. Unable 
to console himself, he resolved to commit suicide at Lake Biwa, but he 
encountered a servant of his sick mother who persuaded him to visit his 
mother. Eventually, Ikkyu found a new teacher, Kaso Sodon, who was a 
strict and demanding disciplinarian. After some years of arduous effort, 
Ikkyu finally attained full enlightenment in 1420, while he was adrift in 
a boat and heard the sudden cry of a crow, which triggered his awaken¬ 
ing experience and marked a turning point in his life and the beginning 
of his erratic personal behavior. Sometime between 1462-1432, he 
probably left the religious life, became a layman, married, and fathered 
a son. Although it was not unusual for a monk to leave the Zen order, 
Ikkyu returned to the Zen fold in the 1430s to become famous for his 
wild style of Zen. He was also famous for his poetry and its unusual 
topics as well as a work entitled Skeletons. 

By developing national unity, intellectual and cultural progress, 
and secularization, Oda Nobunago (1534-1582), Toyotomi Hideyoshi 
(1536-1598), and Tokugawa Ieyasu (1542-1616) led Japan into the 
Tokugawa era (1600-1868) when they selected the village of Edo as 
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their headquarters where Ieyasu built Edo Castle. This village was to 
grow into the renamed city of Tokyo and the capital of the Japanese em¬ 
pire during the Meiji period (1868—1912). The Tokugawa rulers favored 
Confucianism as the official ideology, and they exerted an oppressive 
and highly centralized government that allowed some local autonomy. 
Japanese society was divided into four classes of samurai, farmers, 
workers, and merchants. The nation closed itself to all foreigners and 
their influence, which led to the expulsion of foreigners already pres¬ 
ent within the country and the persecution of Christians, an imported 
religion. All religious groups were subjected to strict state organization 
and pressured to contribute to the general welfare of the nation. Dur¬ 
ing this period marked by conflict between the government and certain 
schools, such as the Jodo Shinshu, whose members rebelled against 
the local aristocracy, Buddhism lost power and influence. The decline 
of Buddhism was hastened, for instance, by the order of Nobunaga to 
burn down all the Tendai temples on Mount Hiei. In 1640, all citizens 
were required to register with local Buddhist temples. In contrast, Zen 
remained unscathed by the persecution. In fact, Nobunaga granted it 
special privileges, and Hideyoshi felt indebted to Zen for raising the 
cultural status of the country, by inspiring a period of artistic creativity 
that could be witnessed in decorative prints and wood cravings, Kabuki 
theater, puppet plays, Zen-influenced gardens, ink landscape drawings, 
No drama, and the tea ceremony. 

Besides these political and cultural developments during the 
Tokugawa period, there were a number of important figures in Zen. 
Such a person was Takuan Soho (1573-1645) with his vision for a new 
lifestyle for Zen that combined academic study and monastic discipline, 
with the latter taking second place in importance to the study of Bud¬ 
dhist scriptures and Chinese thought. He desired to reconcile Zen with 
Neo-Confucian thought. 

Tetsugen Doko (1630-1682) was the most famous figure within the 
Obaku school, which arose amidst political turmoil and represented 
a revivalist movement contrasting sharply with conservative politics. 
After a brief period of growth in which it established 32 temples in 
Nagasaki, the school came to a halt. 

Although born into a Confucian family in the 17th century, Bankei 
Yotaku (1622-1693) became a Zen monk, and he was credited with 
founding three monasteries. Bankei emphasized what he called the Un¬ 
born, which represented both harmony and what lay beyond the unborn 
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and undying. The Unborn also represented the Buddha mind that was 
innate in everyone. 

Remaining exterior to official schools of Zen, Suzuki Shosan (1579— 
1655), a former samurai warrior, demonstrated an interest in religious 
practice and living Buddhism concretely in the world. For him, all activi¬ 
ties and occupations were meaningful and could lead to spiritual progress 
without retiring to a monastery. Fie taught that all human beings were 
endowed with the Buddha nature. Thus, they lacked nothing. 

A poet monk of the Soto school was Daigu Ryokan (1758-1831). 
His master gave him a Chinese name that meant “good” (ryo) and 
“abundant” (lean), while the other part of his name meant “big fool” 
(daigu) for his unusual antics and his penchant for playing games with 
village children. When he was 69, he began to write poems to Teishin, 
a 29-year-old nun, who had been married to a young man who died 
prematurely. At the end of his life, she nursed Ryokan, and she col¬ 
lected his poems after his death into an anthology called Drew-drops 
on a Lotus Leaf. 

The classical period of Zen Buddhism came to a close with Hakuin 
(1685-1768), a product of the samurai class. Although he was an intel¬ 
lectually gifted child, he was physically frail and mischievous by prac¬ 
ticing the torture and destruction of insects and birds. At a formative 
age, he was upset by a sermon on hell, and he became a monk to escape 
what he perceived to be his destiny for his cruelty. Fie became famous 
for a koan that he devised: We all know what the sound of two hands 
clapping sounds like. But what is the sound of one hand clapping? Fie 
often wrote personally of his quest for enlightenment and his identi¬ 
fication of what he called Zen sickness, which was akin to a nervous 
breakdown. He reported, for instance, that his head became heated and 
his lower body became cool. He recovered by heating his lower body 
with deep breathing exercises. He defined the essentials of Buddhism 
as the precepts, meditation, and wisdom. 

As Buddhism declined because of persecution and its close asso¬ 
ciation with the government, its place was taken by Confucianism and 
Shinto. And in the 19th century, there began to appear so-called new 
religions, such as Tenrikyo. With the restoration of the emperor to the 
throne during the Meiji era in 1868, Shinto and Buddhism were more 
clearly distinguished, and Buddhists were persecuted, although they 
became active and demanded legal recognition and tolerance under the 
new constitution. 
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On 6 April 1868, the emperor issued the apparently innocuous 
“Charter Oath,” which expressed anti-feudal aspirations, but it resulted 
in the removal of Buddhist clerics from Shinto shrines, a rule that only 
Shinto priests were allowed to perform duties related to the shrines, 
a prohibition against using Buddhist names for Shinto deities, and an 
injunction against using Buddhist statues to represent Shinto deities. In 
addition, the Office of Rites closed 40,000 Buddhist temples, had arti¬ 
facts destroyed, and laicized thousands of priests. The Office of Rites 
was an active proponent of National Learning, a school of thought 
dominated by Shinto, that taught that the Japanese nation and throne 
were of divine origin. 

With this surge of nationalism in Japan, Buddhists felt pressured to 
respond in a positive way. The Shin sect, for instance, lent substantial 
amounts of money to the cash-starved Meiji government, and it hoped 
to ameliorate the government by basically bribing it. Overall, Buddhists 
aligned their religion with the rising nationalistic sentiment in order to 
survive, and they supported the government’s anti-Christian campaign. 
The government’s anti-Buddhist actions incited peasant protests and 
riots, which awakened the government to the fact that the suppression 
of Buddhism was a dangerous tactic. Thereafter, the government tried to 
incorporate Buddhism into the new state religion, which was dominated 
and controlled by Shinto clergy. During the 1880s, Buddhists sought 
to prove that they could make a valuable contribution to the nation by 
promoting loyalty to the throne, patriotism, and national unity. Buddhist 
leaders insisted that their religion was compatible with Western science 
and technology. 

From 1913 to 1930, Buddhism was incorporated into the Japanese 
war machine, although some Buddhists advocated social action by 
forming such organizations as the Youth League for Revitalizing Bud¬ 
dhism. Other Buddhists wrote essays supporting war as a way to ac¬ 
complish Buddhist goals, such as saving sentient beings. These pro-war 
Buddhists also supported the cult of the emperor as the protector of 
Buddhism, a fully enlightened being of the secular world, and a paragon 
of compassion. Some writers claimed that war was an act of compas¬ 
sion, an opportunity to transfonn the world into a Buddha Land, and 
connected monastic training with military power. During World War 
II, Buddhist schools held special services designed to ensure victory, 
transferred merit earned by reciting sacred texts to the military, and they 
raised funds for the war. 
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In addition to supporting the state during the war years, the 20th cen¬ 
tury also marked the rise of the so-called new religions of Japan with 
the promise of such mundane results as health, wealth, and personal 
fulfillment for religious practice. Around 1925, Kotani Kumi and his 
sister-in-law Kubo Kakutaro founded the Reiyukai Kyodan (Friends of 
the Spirit Association), a lay organization grounded on the Lotus Sutra 
that practiced faith healing and ancestor worship. The Lotus Sutra em¬ 
phasized the importance of the lay bodhisattva, and it promised mun¬ 
dane happiness to those who revered and recited the text, which made 
it attractive to new religious movements. Splitting from the Reiyukai 
Kyodan, another lay organization called the Rissho Koseikai (Society 
for Success in Establishing the Right) was founded by Niwano Nikkyo 
and Myoko Naganuma after being inspired by listening to a lecture 
on the Lotus Sutra, which was regarded as the final and most perfect 
message of the Buddha. The leaders promoted inter-religious dialogue, 
international peace, and nuclear disarmament. 

Another religious movement inspired by the Lotus Sutra and the 
Japanese prophet Nichiren was Sokagakhai (Value Creation Society) 
founded in 1930. This lay organization gave birth to the sub-sect Nichi¬ 
ren Shosku (True Nichiren Sect). For these groups, Nichiren became 
the supreme Buddha, and his teachings along with the Lotus Sutra were 
accepted as the absolute truth. Besides stressing the creation of values 
and reforming society, the Sokagakhai practiced morning and evening 
chanting, at which time members experienced the Buddha’s presence, 
and they were able to overcome ordinary problems associated with 
health, family relationships, and economic distress. During the 1950s, 
the movement expanded rapidly because of the emphasis on convert¬ 
ing others by using a technique called “breaking and subduing,” which 
was eventually toned down in response to criticism about its aggressive 
nature. The movement’s message of a new form of humanism has ap¬ 
pealed to 10 million people in Japan and 1.26 million outside of Japan 
in 114 countries, according to figures released by the organization. In 
1964, the movement developed a political wing of the organization 
known as Komei-to (Clean Government Party) along with a labor union 
and a student movement with the purpose of synthesizing capitalist and 
socialist values. 

One new religious movement, Aum Shinrikyo (Supreme Truth 
Movement), gained international infamy by releasing sarin gas in the 
Tokyo subway in 1995, injuring and killing many passengers. The 


INTRODUCTION • 37 


movement’s leader, Asahara Shoko, expected the end of the world in 
1997, and the subway attack, along with murders and kidnappings, 
was perceived as a prelude to the end time. As part of its internal dis¬ 
cipline, new recruits were tested by an arduous ascetic discipline. The 
leader and some members were arrested, convicted, and sentenced to 
death in the aftermath of the subway attack, although the sentences 
have not been executed at this date. 

After the defeat of Japan and its post-war reconstruction, Buddhist 
training techniques were adopted by business corporations to instill 
discipline, obedience, and loyalty to superiors. Certain features of mo¬ 
nastic life appealed to the business world, such as discipline, obedience, 
conformity, and physical and mental endurance. It took a long time for 
some Buddhist schools to express sorrow and regret for supporting the 
militarism of Japan. It was not until the 1980s that the Soto school, for 
instance, expressed its remorse for its role supporting the government 
during the war years. 

In addition to the material and spiritual devastation caused by World 
War II throughout the East, Buddhism was also influenced by colonial¬ 
ism in some countries, military invasion and occupation in Tibet, geno¬ 
cide in Cambodia, social problems partly grounded in economic insta¬ 
bility, political oppression, and lack of attention to ecological problems. 
Other challenges were related to the competition between different 
economic visions (capitalism and communism) or global economics. 
Westernization presented other challenges to Eastern nations because it 
also offered secularism, consumerism, and materialism. These various 
problems and challenges inspired new forms of Buddhism throughout 
the East in addition to those already mentioned in Japan. 

Some Buddhist organizations became more fundamentalist, whereas 
other movements became more nationalistic. Many of these revival and 
reform movements shared a common feature: a strong social emphasis, 
which was intended to improve the lives of ordinary citizens. Along 
with the social renewal, there was also attention paid to the improve¬ 
ment of emotional, spiritual, and political aspects of life. There are 
various examples of such changes throughout the East. 

In India, the injustice of the caste system motivated Bhimrao Ranji 
Ambedkar (1891-1956), a member and leader of the Untouchables, 
to instigate a mass conversion to Buddhism in order to bypass and 
renounce caste restrictions and degradation. Ambedkar, first Untouch¬ 
able to receive an advanced degree, emphasized Buddhist virtues as 
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potential liberating forces from inherited poverty and social oppression. 
Ambedkar was selective about what he rejected and accepted from the 
Buddha’s message. He renounced the necessity of monastic life, the 
Four Noble Truths, and doctrine of karma and rebirth because karma, 
for instance, enhanced self-blame instead of focusing on the source of 
oppression embodied by the caste system. 

Off the southern coast of India lies the island nation of Sri Lanka, 
where A. T. Ariyaratne established the Sarvodaya Shramandana Move¬ 
ment in the wake of colonialism and Western materialism. His move¬ 
ment stressed communal sharing of time and labor within the context of 
a push for village renewal beginning in the 1950s. Taking the term sar¬ 
vodaya (welfare or uplift of all) from Gandhi, Ariyaratna gave the term 
the Buddhist meaning “awakening of all,” which represented moral de¬ 
velopment of the individual along with an awareness of self-sufficiency 
and prosperity. The term sramadana refers to work camps in socially 
and economically depressed villages and the selfless giving of time and 
labor. Besides giving, the other three major virtues were kind speech, 
useful work, and equality. This lay society also promoted meditation, 
and gave this practice a more mundane and pragmatic twist by stressing 
purifying the mind and generating love in order to promote a nonviolent 
society. In addition, the Four Noble Truths and major Buddhist virtues 
were also given a more social and economic meaning. By the 1980s, the 
work camps were expanded to include vocational training schools. 

In reaction to the egoism and selfishness inspired by capitalism, 
Buddhadasa Bhikkhu (1906—1993) founded the Svan Muklch (Garden 
of Liberation) in Thailand on the site of an abandoned temple. Bud¬ 
dhadasa, a vocal critic of the evils of capitalism, combined personal 
and social transformation with the goal of renewing the individual and 
society. He taught that egoism and selfishness afflicted people spiritu¬ 
ally and kept them unsatisfied. 

In nearby Cambodia from 1975 to 1979, the Khmer Rouge regime 
caused the death of two to three million people from starvation, torture, 
and execution, while others died of overwork and disease. In response 
to this genocide, Samdeck Preah Maha Ghosananda established Bud¬ 
dhist temples in refugee camps. He later organized peace walks against 
land mines. In order to enhance his vision for a flowering of peace, 
he also created the Dhammayietra Center for Peace and Nonviolence, 
which continues its efforts to achieve lasting peace. Ghosananda taught 
that peace begins with the individual, who is obligated to share it with 
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others. In order to successfully nurture peace, the individual should 
practice insight meditation. 

A similar type of advocate for peace was Thich Nhat Hanh, a Zen 
monk, in Vietnam during its civil war between the north and south. 
Hanh founded the School of Youth for Social Service in order to 
promote social engagement during the war years. His neutrality dur¬ 
ing the war years made him suspicious to both sides. Nonetheless, he 
also founded the Order of Interbeing in 1965, which was intended to 
become a new branch of Zen that attracted lay and monastic Buddhist 
adherents for training that combined meditation and social engage¬ 
ment, which later gave impetus to socially engaged forms of Buddhism 
around the globe. 


THE SPREAD OF BUDDHISM TO THE WEST 

If the purpose of the Enlightenment in the West was an attempt to free 
human beings intellectually, it played an unwitting role of introducing 
Buddhism to the West by providing a rationale for Buddhist scholarship 
and thereby opening minds to the acceptance of Buddhism. Scholarship 
inspired by the Enlightenment was grounded on the scientific method 
and the rational analysis of empirical data, which stood in contrast to 
other forms of knowledge that were culturally relative instead of be¬ 
ing genuine knowledge. The Enlightenment assimilated empiricism, 
cultural relativism, pluralism, eclecticism, and social reform. These 
elements were inspired and guided by the values of liberty, equality, and 
human rights, which were believed to have scientific validity. 

The German Enlightenment figure Arthur Schopenhauer (1788— 
1860) became the first Westerner to declare publicly his affinity for 
Buddhism, and he inspired Richard Wagner to compose an opera on the 
life of the Buddha. To promote Buddhist scholarship in Germany, Karl 
Seidenstiiker, a Pali scholar, founded the first Buddhist society. The 
most outstanding early German Buddhologist was Hermann Oldenberg 
who labored editing and translating Pali texts and publishing Buddha, 
sein Leben, seine Lehre, seine Gemeinde (1881). In 1888, a German 
convert to Buddhism, Subhadra Bikkshu (Friedrich Zimmermann), 
published the initial edition of Buddhistischen Katechismus, a Ger¬ 
man version of a catechism originally created by Henry Steel Olcott. 
George Grimm (1868-1945), influential author of The Doctrine of the 
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Buddha, the Religion of Reason (1915), was widely read, and he called 
his interpretation “Old Buddhism,” suggesting the original teachings of 
the Buddha in which he taught a doctrine of the self beyond concepts. 
Another important German contribution to spreading knowledge about 
Buddhism was made by Hermann Hesse when he published Siddhartha 
(1922), which was devoted to relating the life of the Buddha. In contrast 
to these intellectuals, Paul Dahlke (1865-1928) was a German orga¬ 
nizer known for building the “Buddhist House” in Berlin and Frohnau, 
a temple and meditation center in 1924. 

Germans became better acquainted with Zen after World War II 
through the influence of Eugen Herrigel’s book Zen in the Art of Ar¬ 
chery (1948). Zen meditation centers were established during the 1970s, 
while Jodo Shin also established a presence along with the vipassana 
meditation center opened in 1961 in the vicinity of Hamburg, whereas 
Anagarika Govinda (1898-1985), a German convert and follower of 
the Tibetan ecumenical Ris-med movement, founded a lay order in the 
1970s called the Ary a Maitreya Mandala. In addition, Edward Conze 
(1904-1979) made valuable scholarly contributions to understanding 
the Perfection of Wisdom literature. 

The Enlightenment also inspired Buddhist scholarship in France with 
the philologist Eugene Burnouf publishing Introduction a histoire du 
bouddhisme indien (1854), which argued that Eastern religions were 
part of a single tradition originating in India. There also developed a 
Franco-Belgian school of Buddhology represented by Louis de la Val- 
lee Poussin, who translated the Abhidharmavkosa and other works, and 
Etienne Lamotte (1903-1983), who was a Catholic priest and prelate 
of the pope’s household. Lamotte made valuable contributions to Bud¬ 
dhist scholarship with his five-volume translation of the Great Treatise 
on the Perfection of Wisdom by Nagarjuna, other Mahayana texts, and 
his study Histoire du bouddhisme. Less a scholar than a religious ad¬ 
venturer, Alexandra David-Neel became famous for her trip to Lhasa, 
capital of Tibet, in 1924. She wrote more than 30 books about her trav¬ 
els and Buddhist thought. She also became the confidante of the crown 
prince of Sikkhim, Maharaj Kumar Sidkeon Tulku, after accepting an 
invitation to visit the royal monastery, and she also encountered and 
questioned the 13th Dalai Lama twice. 

In 1929, the first Buddhist society was founded in France called 
Les ams du bouddhisme by T’ai-hsu, a Chinese reformer, and Con¬ 
stant Loursberry. By 1984, three Vietnamese temples were opened by 
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Indochinese refuges. During the same time period, 46 Tibetan centers 
and five Zen centers were established along with two Theravada mon¬ 
asteries. The French interest in Buddhism has raised questions in the 
national press about the country losing its historical Catholic identity 
and turning to a new religion. The French Buddhist Union (during the 
1990s) estimated that there were between 600,000 to 650,000 Buddhists 
in France and with French converts consisting of 150,000. These figures 
do not include Buddhist sympathizers. 

During the 19th and 20th centuries when Buddhism spread to the 
West, there were three major movements with many subdivisions: 
ethnic, missionary, and immigrant. The ethnic type of Buddhism was 
concerned with its own group and excluded Westerners. The ethnic 
Buddhists came to the West for economic reasons. Chinese immigrants 
who arrived in California in response to the Gold Rush were a good 
example of such a group. Missionary Buddhists sought to convert 
Westerners to their religion. Zen, Tibetan, and Vipassana Buddhism 
were excellent examples of the missionary impetus with its emphasis 
on meditation practices. Finally, immigrant communities from Vietnam 
and South Korea constituted the final group. 

It could be argued that the fourth movement that enhanced the spread 
of Buddhism to the West was made by Western scholars. In 1881, T. W. 
Rhys Davids, a former member of the Ceylon Civil Service, founded 
the Pali Text Society for the purpose of translating original Buddhist 
texts into English and promoting Buddhist scholarship, and he estab¬ 
lished the Buddhist Society in London in 1907, along with a branch in 
Ireland. This latter society published a journal Buddhism in England in 
1926, which was replaced by the Middle Way in 1945. Davids and his 
wife Caroline collaborated to introduce Buddhism to the West through 
their writings and lectures. In addition to the work of the Davids, the 
Royal Asiatic Society was established in 1823 to promote scholarship 
on Asian cultures in general by publishing a journal, sponsoring public 
lectures, and holding conferences. The scholarly dispersion of informa¬ 
tion about Buddhism and other religions was also given impetus by 
Friedrich Max Muller, a German-born Indologist who taught at Oxford 
University, by editing the series Sacred Books of the East (1879-1894), 
before editing another series of texts Sacred Books of the Buddhist be¬ 
ginning in 1895, and translating the popular Dhammapada from Pali. 

Of all the types of Buddhism introduced to America, Zen was argu¬ 
ably the best known and most popular during the 20th century. Zen 
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Buddhism was represented at the World’s Parliament of Religions dur¬ 
ing the Exposition in Chicago in 1893 by Rinzai Zen abbot Shaku Soen 
(1858—1919), whose impression was muted by the limitations of his 
command of the English language, in contrast to the positive impression 
made by Vivekananda (1863-1902) representing Hinduism. Nonethe¬ 
less, Soen made friends with Paul Carus (1852-1919), a scholar of East¬ 
ern religions and publisher of Open Court Press, and introduced him 
to Daisetz T. Suzuki (1870-1966), who did more than any other single 
figure to introduce Zen to a Western audience by reinterpreting it and 
adapting it to his audience. Suzuki gave courses at Columbia University 
in New York City, and he lectured widely in America and European cit¬ 
ies. Zen was introduced into Germany by Rudolf Otto of the University 
of Marburg, who was famous for his classic work The Idea of the Holy. 
In 1928, Zen halls appeared in San Francisco and the following year in 
Los Angeles. The first Zen Institute was founded in New York in 1931. 
From these locations, Zen centers spread to other American cities and 
rural areas, a development that was also true for Tibetan Buddhism with 
its Naropa Institute founded by Chogham Trungpa in Boulder, Colo¬ 
rado, combining meditation practices with Western subjects. 

During the 1960s, Buddhism was embraced by the so-called Beat 
Generation by such figures as Jack Kerouac, Allen Ginsberg, and Gary 
Synder. Kerouac composed a fictionalized account of their religious 
adventures in Dharma Bums (1958). After lamenting the destruction 
of his generation by drugs and madness in his poem Howl, Ginsberg 
traveled to the site of the Buddha’s enlightenment in India, visited the 
Dalai Lama, and eventually met Chogyam Trungpa in 1970. After be¬ 
coming a disciple of Trungpa, Ginsberg taught at the Naropa Institute, 
whereas Synder would also find employment teaching Buddhism after 
spending seven years in a Zen monastery in Japan, being inspired by the 
writings of D. T. Suzuki. This period witnessed the spread of Buddhist 
thought by a cultural popularizer, such as Alan Watts, who also starred 
in videos made by the Hartley Foundation. Watts, born in England and 
immigrating to America during World War II, was an Episcopal priest 
and chaplain at Northwestern University for five years before turning to 
lecturing and writing about Buddhism and Taoism. 

The 1960s was a time when religious studies departments began to 
grow at colleges and universities around the country. Many of these 
departments offered courses in various Eastern religious traditions. The 
introductory world religions courses attracted many students and helped 
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to support courses specifically in a more narrowly focused subject, such 
as Buddhism. Graduate programs grew to meet the demand for quali¬ 
fied college instructors. 

The growth of public interest in Buddhism was not merely reflected 
by college course offerings because those professionals teaching the 
subject organized groups devoted to the scholarly study of the subject, 
such as the International Association of Buddhist Studies (founded in 
1976) and the Buddhist section of the American Academy of Religion, 
where scholars could gather to share their research at conferences. The 
promotion of Buddhist scholarship has been enhanced by the creation 
of publishing houses devoted to the subject, such as Shambhala Pub¬ 
lications, Snow Lion, and Dharma Publishing International. The entire 
Chinese Buddhist canon is being translated into English by the Numata 
Center for Buddhist Translation and Research located in Berkeley, 
California, which is a project that will make a major contribution to the 
dissemination of Buddhist literature to a wider audience. In summary. 
Buddhism is being studied in institutions of higher education, being 
practiced by many people, having its literature translated and published, 
being often in the news, and appearing on Internet websites. In the 
early 21st century, Buddhism has become ubiquitous in America and 
other Western nations, moving beyond the original bodhi tree in India 
to become a major global religion. During its journey westward, it has 
changed, adapted to new cultures, and offered spiritual help to many 
people looking for answers to the problems of life. 



THE DICTIONARY 


-A- 

ABHAYAGIRI. An ancient monastic complex founded by King 
Vattagamani around 100 BCE in Sri Lanka, which was also known as 
Anuradhapura or Uttaravihara. Because this monastery was donated 
to an individual monk, there developed a tension with a second-cen¬ 
tury BCE monastery built during the reign of King Devanampiya 
Tissa (247-237) about what kinds of valuables could be accepted 
by a monk. This tension reflected a struggle for monastic control 
and dominance on the island between the Theriya school located 
at Mahavihara and the Dhammaruci school located at Abhayagiri. 
After many centuries, the two schools were reconciled in 1165 at 
the Council of Anuradhapura. Around the 13th century, the ancient 
monastery ceased to exist after the abandonment of the city of An¬ 
uradhapura. See also JETAVANA. 

ABHAYA-MUDRA. Eland gesture of fearlessness used with Bud¬ 
dhist icons of the Buddha or celestial figures. The gesture involved 
the right hand raised and palm facing forward, and fingers joined. 
There were some variations of the gesture that used the left hand 
or both hands in the same posture. This hand gesture signified 
protection, dispelling of fear, peace, and benevolence. See also 
MUDRA. 

ABHIDHARMA. The term referred to a special teaching based on 
scholastic reflection and analysis of doctrine. The process of analy¬ 
sis, classifying, and interpretation of the Buddha’s discourses began 
around 320 BCE and continued for several centuries. Its origins were 
traced directly back to the Buddha, who preached it to his mother 
in heaven, according to Buddhist lore, although the intent of the 
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teachings was practical and attempted to impart wisdom. See also 
ABHIDHARMA PITAKA. 

ABHIDHARMA-KOSA. A Sanskrit term that can be translated as 
“the treasury of Abhidharma.” It represented a text written by Vasu- 
bandhu (fourth or fifth century) that summarized and defended the 
position of the Sarvastivada school against the rival Vaibhasikas 
school in eight chapters: (1) elements, (2) faculties, (3) cosmology, 
(4) karma, (5) propensities, (6) method of removing defilements, 
(7) knowledge, and (8) concentration. The text consists of a verse 
part from a Sarvastivadin viewpoint and a prose Sautrantika inter¬ 
pretation. 

ABHIDHARMA PITAKA. This was the literary basket of higher 
doctrine, and it represented the third and final division of canonical 
literature ( Tripitaka ). This third basket possibly originated in lists 
(mdttkas) of important terms from the sutras. There were only two 
collections that have survived, namely the Sarvastivada (Chinese) 
and Theravada (Pali), which consisted of the following text in 
the latter’s collection: Dhammasangam, Vibhanga, Dhatukantha, 
Kathavatthu, Puggalapannatti, Yamaka , and Pattana. The collection 
invited a voluminous number of commentaries, although it was not 
accepted as authoritative by the Sautrantikas. 

ABHIDHARMA-SAMUCCAYA. A text composed by the monk 
Asanga (fourth century CE), a member of the Yogacara school of 
Mahayana, in prose that survived in several translations. The text 
argued that all dhannas (elements) were empty (sunyata). 

ABHIJNA. This term referred to supernormal powers that were by¬ 
products of the path to liberation gained by practicing meditation. 
Common recognized powers were clairvoyance, ability to read other 
minds, powerful hearing, ability to perceive into time and space, 
knowledge of past lives, awareness of the outflows or immoral im¬ 
purities ( asrava). 

ABHISAMAYA-ALAMKARA. A nine-chapter text that could be 
translated as The Ornament of the Stages to Realization, which was 
composed around the fourth century CE. The authorship of the text 
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was attributed to Maitreyanatha. The book represented a reworking 
and commentary of the Panca-vimsati-prajnaparamita Sutra. The 
274 stanzas of the text were arranged according to eight ascending 
stages to liberation. The brevity of the text invited commentary by 
later scholars such as Haribhadra in the eighth century and the Ti¬ 
betan monk Tsong Khapa (1357-1419). 

ABHISEKA. A Sanskrit term meaning “to sprinkle water over a hu¬ 
man head.” The practice was associated with the installation of a 
monarch, attainment of enlightenment, or initiation of a novice into a 
Mahayana school, especially the tantric Tibetan tradition. The prac¬ 
tice was associated with purification and consecration of a person. 

ADI BUDDHA. A Sanskrit term that referred to the primordial Buddha 
in late Mahayana. Tibetans identified him with Samantabhadra 
and claimed that nirvana and rebirth originated from him, while also 
representing the dharmakaya (body of doctrine). In Japan, he was 
equated with Mahavairocana. The Adi Buddha was known in India as 
Vajradhara and renamed Dorje Chang (Holder of the Thunderbolt) in 
Tibet, whereas he is known as Kuntu Zangpo in the Nyingma school. 
In Tibet, he is equated with the original enlightened mind, a synthesis 
of wisdom and emptiness. 

ADVESA. A Sanskrit term meaning “non-hatred.” It was one of the 
three roots of goodness ( kusala-mula ) along with non-greed and 
non-delusion. The term was closely associated in meaning with be¬ 
nevolence. 

AGAMA. This term meant what was transmitted by tradition and re¬ 
ferred to Buddhist scriptures. Four major Agamas were recognized in 
the Pali tradition: Digha Nikaya (long discourses or Dirgha Agama 
in Sanskrit), Majjhima Nikaya (middle length discourses or Mad- 
hyama Agama), Samyutta Nikaya (linked discourses or Samyukta 
Agama), and Anguttara Nikaya (gradual discourses or Ekottarika 
Agama). See also NIKAYA. 

AGONSHU. A modem Japanese sect founded by Seiyu Kiriyama, 
who named it after the Sanskrit term Agama (body of canonical 
literature). The founder claimed to have received a revelation from 
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the bodhisattva Kannon (Avalokitesvara) about the workings of 
karma and evil spirits and a procedure for overcoming the effects 
of negative karma. To stop worldly misfortune, a person had to cut 
the connection between evil spirits and karma. Followers practiced 
purification rites, chanting, meditation, and worship of Kannon to 
accomplish their goal. 

AHIMSA. The Sanskrit term denoted non-violence, or non-injury to 
all living creatures, which placed Buddhism at odds with the early 
sacrificial cult of Vedic Flinduism. It was a basic moral and ethical 
precept, and it formed a rationale for a vegetarian diet. It was the 
initial Buddhist ethical precept. 

AJANTA. The location of multiple caves constructed as temples in 
northwest India famous for their carvings and murals of scenes of 
the Buddha’s former lives. Work began around 250 BCE and ended 
around the sixth century on the caves before being abandoned, and 
then resettled and expanded by Mahayana monks. At its pinnacle, 
it housed about 200 monks, while its wall paintings peaked during 
the Gupta period (320—650 CE) with the uniting of aristocratic and 
sacred styles and themes. The site was forgotten and neglected until 
rediscovered by British officers in 1819. 

AJATASATRU. A king of Magadha, who was the son of King Bim- 
bisara, living during the latter years of the Buddha’s life. His infa¬ 
mous reign included collusion with the monk Devadatta to kill the 
Buddha before he assumed the throne, imprisonment of his father, 
and his father’s death from starvation, only to be killed by his own 
son. He reconciled with the Buddha, and the king mourned the Bud¬ 
dha’s death and shared in the distribution of his relics. 

AJNATA KAUNDINYA. Along with four others, he wandered for six 
years with the Buddha practicing a life of asceticism. He became 
enlightened after hearing the first sermon given by the Buddha after 
his awakening, and tradition thus accords his status as the first monk 
and first enlightened disciple. 

AKASA. Sanskrit term for space. According to the Abhidharma tradi¬ 
tion, space contained the other elements of earth, fire, water, and air. 
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It was often distinguished by limited (bodily) and unlimited (infinite) 
space. Mahayana texts compared the mind to space to emphasize its 
ability to contain other things and its vastness similar to emptiness 
(sunyatd). 

AKSOBHYA. Literally “Imperturable One,” who was a celestial bo- 
dhisattva and member of the five Dhyani-Buddhas (or Jinas). He 
presided over the Pure Land of the East (Abhirati). In Mahayana, 
he was also associated with the samblioga-kaya (body of enjoyment) 
of the Buddha and one of the five modes of awareness. He became 
a more important figure in tantric Buddhism where he was con¬ 
nected with a consort, earth goddess Locana, and he was portrayed 
with a blue or white color making the hand gesture of touching the 
earth, which testified to his enlightenment. See also AMITABHA; 
AMOGHASIDDHA; RATNASAMBHAVA; VAIROCANA. 

ALAYA-VIJNANA. A pivotal notion in the Yogacara school that liter¬ 
ally meant “storehouse consciousness,” an aspect of consciousness 
that received and stored seeds ( bljas ) of karmic energy until they rip¬ 
ened and manifested themselves. The school made a distinction be¬ 
tween pure and impure seeds with the latter leading to a deluded per¬ 
ception of reality, whereas the former seeds made it possible to attain 
enlightenment. As the eighth form of consciousness, the storehouse 
consciousness gave rise to other modes of consciousness and helped 
to account for memory, which this school claimed was not done by 
the Madhyamika school. See also TATHAGATA-GARBHA. 

AMARAPURA NIKAYA. Deriving its name from a city in Myanmar 
(formerly Burma), it represented a single monastic lineage among 
three major organizations in modem Sri Lanka by its founder Nan 
avimalatissa Thera because of ordination issues influenced by so¬ 
cial restrictions. After he and five companions were ordained and 
returned to their native country, the lineage subdivided into groups 
defined by regional location and caste of monks. 

AMBEDKAR, BHIMRAO RAMJI (1891-1956). Bom a member of 
the Untouchable caste but educated in the West, he earned a doctor¬ 
ate from Columbia University in New York City, worked as a lawyer, 
and was appointed Indian minister of law. He became an eloquent 
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spokesman for the depressed social classes of Indian society. Af¬ 
ter personally converting to Buddhism because of its emphasis on 
equanimity, he led a mass conversion event at Nagpur on 14 October 
1956 at which time he encouraged many Untouchables to convert to 
Buddhism for the purpose of overcoming social prejudice and dis¬ 
crimination. His social critique is contained in his book The Buddha 
and His Dhamrna. 

AMIDA. See also AMITABHA. 

AMITABHA. It was the name of the bodhisattva presiding over the 
western paradise of the Pure Land, which meant “unlimited light.” 
He was called A-mi-t ’o in China and Amida in Japan. He was also 
called Amitayus (Infinite Life) in Sanskrit. Pure Land sutras depicted 
him as a being of compassion and saving those wanting to be reborn 
in the Pure Land. A basic prerequisite for individual salvation was 
faith that was expressed by chanting his name: “Homage to Amitabha 
Buddha,” which was known as the nien-fo in China and nembutsu 
in Japan, where this practice became known as the easy path ( tariki ) 
because it relied on the power of someone greater than oneself for 
salvation. See also AKSOBHYA; AMITAYURDHYANA SUTRA; 
AMOGHASIDDHA; DHARMAKARA; RATNASAMBHAVA; 
VAIROCANA. 

AMITAYURDHYANA SUTRA. Sanskrit title of a Pure Land text 
that was translated “Discourse on Meditation on Amitayus,” a basic 
text of the school translated into Chinese allegedly by Kalayasas be¬ 
tween 424 and 442 CE. A scholarly debate called its Sanskrit origin 
into question because of the non-existence of a copy in this language. 
The text established 16 visualizations to enable a person to gain a di¬ 
rect vision of Amitayus, his attendants, and Pure Land. Faith and cor¬ 
rect ethical behavior supported the visions, which were nourished by 
three mental dispositions related to sincerity, mindfulness, and desire 
for rebirth in the Pure Land. See also LARGER AND SMALLER 
SUKHAVATIVYUDA SUTRA. 

AMOGHASIDDHI. A Sanskrit term literally meaning “being of infal¬ 
lible success,” who ruled over the northern quarter of the universe 
and was an embodiment of awareness within the context of one of the 
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five Celestial Buddhas of Mahayana. He was depicted iconographi- 
cally making the fear-not hand gesture with his right hand, his left 
hand rested on his lap with the palm up (a meditative gesture), and 
he possessed a green color. See also AKSOBHYA; AMITABHA; 
RATNASAMBHAVA. 

AMOGHAVAJRA (705-774). He was considered the sixth patriarch 
of the esoteric school in China. After his birth in south India and 
achievement of novice status, he traveled to Java where he received 
full ordination in 724, studied rituals and texts with Vajrabodhi until 
his death, after making their way to China. Thereafter, he traveled for 
five years through Sri Lanka and India collecting texts that he trans¬ 
lated later into Chinese. His reputation as a rainmaker and ability to 
make protective amulets enhanced his importance and value to rulers. 
His teachings were passed on to Hui-k’o, who in turn transmitted 
them to Kukai. Kukai took them to Japan and founded the Shingon 
school, where he was accepted as the sixth patriarch. 

AMULETS. These were objects having sacred or supernatural power 
in the form of miniature figures or busts of the Buddha or famous 
monks as in Thailand. These figures were attached to necklaces and 
chains worn around the neck of a person that offered the wearer 
protection and prosperity. Amulets could be worshiped with a person 
pressing their palms together, propitiating it with offerings, or puri¬ 
fying it with holy water. Amulets were believed to lose their power 
over time, but that power could be restored by the touch of a famous 
monk. 

ANAGAMIN. This tenn literally meant “non-returner.” This person 
reached the third state of attainment, and when that person died he/ 
she would not be reborn, but would remain in a higher realm from 
which one worked to achieve final release. The nonreturner was lib¬ 
erated from the five fetters (belief in the self, doubts about the three 
jewels, belief in the efficacy of rituals, lust, and hate). 

ANAGARIKA. A Pali term literally meaning “without home,” which 
identified a wandering ascetic. The term was used as an epithet of a 
Buddhist monk during the early history of the movement who choose 
to live outside of the monastic community. 
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ANANDA. He was a leading disciple, personal attendant, and confidant 
of the Buddha, who appeared in many textual discourses. He was 
allegedly the Buddha’s first cousin, received his ordination directly 
from the Buddha, and was credited with playing a vital role in estab¬ 
lishing an order for nuns. His possession of a prodigious memory en¬ 
abled him to play an important role in the first Council of Rajagrha 
after the Buddha’s death where he recited the Buddha’s sermons, 
which became the “Sutra Pitaka, or Basket of Discourses.” Accord¬ 
ing to legend, he attained enlightenment just prior to his recitation of 
the sermons, which was a necessary requirement for attendance at 
this council. After the Buddha’s demise, Ananda taught and preached 
for many years until his death at a very old age. 

ANANDA METTEYYA (1872-1923). He was a British convert to 
Buddhism, bom as Charles Henry Allen Bennet, who was inspired 
by Sir Edwin Arnold’s poem The Light of Asia. On an initial jour¬ 
ney to Sri Lanka and later Myanmar (Burma), he was ordained in 
the latter country in 1902 after spending a year as a novice, and 
assumed a new name. The following year, he established the Inter¬ 
national Buddhist Society (Buddhasasana Samagama) in Rangoon 
and a later branch in England. His poor health later in life did not 
hinder him from publishing a journal that he founded called the 
Buddhist Review. 

ANATHAPINDIKA. He was a lay follower and wealthy patron of the 
Buddha, whose name meant “feeder of the destitute.” His support 
contributed to the building of the Jetavana monastery at Sravasti, the 
location of a rain retreat used by the Buddha and his disciples during 
the final 25 years of his ministry. This wealthy patron gave away all 
his wealth before his demise. 

ANATMAN. A Sanskrit term meaning “non-self,” a fundamental tenet 
of the Buddha’s teaching, based on the conviction that there was no 
unchanging, eternal, or autonomous substance, which stood in sharp 
conflict with the notion of the self (atm an ) in the ancient Upanisad 
texts of classical Hinduism. Along with suffering and impermanence 
in Buddhism, it represented one of the three marks ( laksana ) of hu¬ 
man existence, although some Buddhist schools that were influenced 
by such texts as the Nirvana Sutra did accept some form of self that 
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was also later identified as the Buddha nature. See also ANITYA; 
DUHKHA. 

ANAWRAHTA. Reigning between 1040-1077, this Burmese king 
converted to Buddhism and helped to promote the religion. A series 
of military victories enabled him to unite the country and estab¬ 
lish his capital Pagan as a center for Theravada Buddhism. He 
destroyed the city of King Manuha after the king refused to give 
Anawrahta a copy of the entire Tripitaka. He also built many pa¬ 
godas and established diplomatic and religious relations with other 
Theravada countries. 

ANESAKI MASSAHARU (1873-1949). He was a professor at Tokyo 
Imperial University from its founding in 1905 until his retirement in 
1934, and he also served as a professor at Harvard University (1913- 
1915). After studying with some of the leading religious scholars in 
Europe, he enjoyed an active publishing career writing such works as 
Nichiren, The Buddhist Prophet, and History of Japanese Religion. 
Besides his scholarship on Japanese Buddhism, he also published on 
Shinto, an indigenous religion in Japan. 

ANGA. A historically early means of classifying the Buddha’s teach¬ 
ings into nine categories in Pali: (1) Sutta (prose discourses), (2) 
Geyya (mixed prose and verse), (3) Veyyakarana (expositions), (4) 
Gatha (verses), (5) Udana (utterances), (6) Itivuttaka (quotations), 
(7) Jataka (birth stories), (8) Abbhutadhamma (mysterious phenom¬ 
ena), and (9) Vedalla (dialectical analyses). Later Buddhist scholars 
working in the Sanskrit language added three more categories: (10) 
Nidana (introductions), (11) Avadana (legends), and (12) Upadesa 
(instructions). 

ANGKOR WAT. Originally a temple complex built during the reign of 
Suryavarman II (1113-1150) and dedicated to the Hindu god Visnu, 
which became a Buddhist temple after later Khmer kings embraced 
Buddhism. In 1431, the site was abandoned as the capital of Cam¬ 
bodia with the move to Phnom Penh. Constructed over a 30-year 
period combining elements of Hindu and Khmer art in the form of a 
pyramid structure that covered over 200 acres surrounded by a moat, 
the temple incorporated serpent-shaped balustrades with an ascend- 
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ing complex of terraces and small buildings that were surmounted by 
five towers, which may have represented the peaks of Mt. Meru of 
Buddhist cosmology and center of the universe. Around the begin¬ 
ning of the 13th century as the empire declined, the site became a 
Buddhist temple until it became neglected and claimed by the jungle 
vegetation. In 1860, it was rediscovered by Western scholars and a 
restoration process commenced. 

ANGUTTARA NIKAYA. In the Pali canon, it represented the 
fourth division of the Sutta Pitaka, consisting of 11 sections 
(nipatas ) and over 9,000 suttas. Its short discourses were arranged 
according to a numerical system that proceeded to groups of 11. 
The short discourses appeared in a stereotyped formulaic style, 
and they could also be found in other texts. In the fifth century, 
Buddhaghosa wrote a commentary on the discourse known as 
the Manorathapuram, which was followed by a subcommentary 
in the 12th century called the Saratthamanjusl. See also AGAMA; 
TRIPITAKA. 

ANITYA. A Sanskrit term meaning “impermanence,” which was the 
initial characteristic of the three marks ( trilaksana ) of existence. 
This basic tenet of Buddhism meant that all things that came into 
existence were caused and dependent. Thus all things ( dhannas) 
arose, changed, passed away, and disappeared from one moment to 
the next. This doctrine influenced the Buddhist notions of the self 
and possibility for happiness on earth because everything constantly 
changed, and there was nothing permanent in the phenomenal world 
that a person could grasp. Mahayana schools connected this notion 
with their emphasis on emptiness ( sunyata ) by arguing that condi¬ 
tioned and unconditioned things ( dharmas ) lack any “own being” 
(svabhava), and thereby were devoid of any objectivity. See also 
ANATMAN; DUHKHA. 

AN SHIH-KAO (ca. 170 CE). A Parthian monk who migrated to 
China, lived in the capital of Loyang, and spent 22 years translating 
Buddhist texts into Chinese, especially texts about meditation. In his 
translations, he was often forced to utilize Taoist terminology. Since 
the text that he translated focused on meditation, he founded the 
Dhyana school of Buddhism. 
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ANUPADISESA-NIRVANA. Literally, this meant “nirvana without 
remainder.” This term identified the final nirvana that one entered 
upon death, and it involved the cessation of any further rebirth and 
the dissolution of the personal identity of the individual. This notion 
was different from nirvana achieved during one’s life. 

ANUPASYANA. A Sanskrit term meaning “contemplation or observa¬ 
tion of how things really were.” It attempted to free a meditator from 
habitual modes of behaving, perceiving, and thinking. Instead of see¬ 
ing a tree, for instance, as something permanent, which was how it ap¬ 
peared to one’s perception, a meditator saw it as impermanent, which 
was its true nature. This type of practice led to insight ( vipasyana). 

ANURADHAPURA. Ancient capital of Sri Lanka from fourth century 
BCE until the 10th century CE when it was abandoned because of 
raids from India. Besides many temples, stupas, and a Bodhi Tree 
grown from a branch of the original tree in India brought to the island 
by Sanghamitta, it was a location of important monastic centers, such 
as the Mahavihara, the Abhayagiri, and the Jetavana. Children of 
King Asoka played an instrumental role in converting people to Bud¬ 
dhism, according to legend. After its destruction by the Portuguese, 
the city ceased to be an important monastic center, and it became 
overrun by the jungle before being rediscovered in the 19th century. 

ANUSAYA. Literally, this meant “outflows” that resided in the uncon¬ 
scious and represented latent tendencies or dispositions that affect 
our lives. There were seven identified: lust, hostility, speculative 
views, doubt, pride, craving for existence, and ignorance. When they 
were uncontrolled they influenced our behavior in this life, and they 
were carried over to rebirth in the next mode of existence. They were 
eradicated on the path to liberation. 

ANUTTARAYOGA TANTRA. Tibetans considered this the highest 
form of the four kinds of tantras, reflecting the New School of tan- 
tric Buddhism in Tibet. Tracing its origins to India from the eighth 
through the 11th centuries, this secret teaching distinguished between 
Father, Mother, and Non-dual tantras. Tantric texts reflected each 
type: Guhyasamaja Tantra for Father, Hevajra Tantra for Mother, 
and Kalacakra Tantra for Non-dual. These texts embodied sexual 
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techniques, antinomian behavior, secrecy, emphasis on emptiness, 
overcoming duality, and stressed the necessity of initiation prior to 
practice, which could lead to the acquisition of certain powers ( siddhis ) 
by the practitioner. 

APADANA. Literally, this meant “narrative history or legend.” In Pali 
literature, it was part of the 13 th book of the Khuddaka Nikaya of the 
Sutta Pitaka, which contained 547 biographies of monks and another 
40 biographies of nuns. 

APRATISTHA-NIRVANA. Literally, this meant “unlocalized nirvana,” 
which suggested that a person did not dwell in either nirvana or re¬ 
birth, according to Mahayana texts. The bodhisattva existed in a 
liminal realm because of his insight that exempted him from rebirth 
and his compassion that stopped him from entering nirvana. 

ARAMA. A rainy season dwelling for monks and nuns donated by a 
patron, which was different from the avasa (a temporary place built 
by a member). Being maintained by a patron, the dwelling was usu¬ 
ally located outside of a town or village, although it was recorded that 
some of them were pennanently donated to a monastic community. 
See also VfflARA. 

ARHANT. A Pali term meaning literally “worthy one,” or someone who 
has attained liberation. Although having achieved the same goal as a 
Buddha, the arhant was considered inferior to a Buddha because he 
gained liberation by following the teachings of a Buddha, whereas a 
Buddha discovered the truth for himself. The arhant conquered the 
outflows ( asrava ), destroyed defilements ( klesa ), overcame the 10 
fetters ( samyojana ), was not reborn, and attained enlightenment. The 
Theravada school and the Sarvastivada school disagreed about the 
ways to enter the path with the fonner citing the necessity for faith, 
wisdom, and meditation and the latter omitting meditation. Later 
Mahayana Buddhists criticized this ideal as being selfishly concerned 
with personal enlightenment, whereas the bodhisattva was more com¬ 
passionate and vowed to save all beings. See also LOHAN. 

ARIYARATNA, A. T. A leader of the Sarvodaya Sramadana move¬ 
ment in Sri Lanka begun in 1958. He took elements from Protestant 
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Buddhism and the philosophy of Gandhi in order to rediscover the 
Buddhist heritage and to reinterpret the tradition to provide answers 
to modern problems. The Buddhist virtue of giving, for instance, was 
expressed on a grand scale by the establishment of hundreds of work 
camps to assist local villagers. 

ARNOLD, SIR EDWIN (1832-1904). A British citizen who published 
an influential poem about the life of the Buddha that was popular 
during the Victorian era in 1879 entitled The Light of Asia, which 
functioned to counter the view by some scholars that Buddhism was 
a nihilistic path. The Oxford graduate noticed numerous similarities 
between his own Christian faith and Buddhism. Besides translating 
Sanskrit texts, composing poetry, and authoring a Turkish gram¬ 
mar, he served as the principal of Deccan College in Poona. After 
discovering Bodhgaya in 1885 and finding the site of the Buddha’s 
enlightenment in poor condition, he began a campaign to raise money 
to restore it. 

ARYADEVA (c. 400 CE). An advocate for Madhyamika philosophy 
and a prominent disciple of Nagarjuna, originator of the school, 
from south India or Sri Lanka. He composed commentaries on the 
works of his master and independent works such as Catuhsataka 
(Four Hundred Verses) and a polemical text Satasdsdm that refuted 
rival schools. It was possible to find biographical information about 
him in a text translated into Chinese by Kumarajiva, records of the 
Hsiian-tsang, and Tibetan historians Bu-ston and Taranatha. These 
biographical sources often called attention to his blindness in one 
eye, and it was possible to find his name on Zen lineage charts as an 
Indian patriarch. 

ARYA PUDGALA. A Sanskrit term meaning “noble person,” who may 
be identified with any of four persons: stream-enterer ( srotapanna ), 
once-returner (sakrddgdmin) non-returner ( andgamin ), and Arhant, 
or fully enlightened being. 

ARYA SAMGHA. This term refers to a community of noble persons 
in Sanskrit on the path of Buddhism. It was the community identified 
within the three refuges ( trisarand ), and it excluded the wider Bud¬ 
dhist community of the laity. 
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ARYA SATYAS. This term identified the Four Noble Truths that date 
back to the first sermon of the Buddha. These four truths were: all life 
was suffering ( duhkha ), the cause of suffering was ignorant craving 
(trsna), cessation of suffering ( nirodha ) was possible by ending crav¬ 
ing of all kinds, and the eightfold path was the way to end craving 
and suffering, and attain liberation. 

ARYA SURA. A fourth century Mahayana monk and author of the 
Jatakamala, a text that contained stories about the previous lives of 
the Buddha. These entertaining narratives embodied moral and ethi¬ 
cal messages about important Buddhist virtues. 

ASAMSKRTA. This term referred to whatever was unconditioned 
or uncaused, or that which transcended ordinary existence. Differ¬ 
ent Abhidharma schools gave different numbers of unconditioned 
items outside of the realm of causality and law of impermanence, 
although an early list included cessation of suffering or liberation 
arising through insight, cessation not coming through insight, and 
space. While the Sarvastivada school accepted these three uncon¬ 
ditioned things, the Theravada school argued that only nirvana 
applied, and the Mahasamghikas extended the list to nine. See 
also DHARMA. 

ASANGA. Buddhist tradition recognized him as the co-founder 
of the Yogacara school along with Maitreyanatha in the fourth 
century. According to legend, he received a vision from the bod- 
hisattva Maitreya urging him to convert. Born in northwestern 
India, he converted from the Mahisasaka school to Mahayana, 
and he would later convert his younger brother Vasubandhu. He 
composed essential works for the school such as Yogacarabhuni 
Sastra, Mahayanasamgraha, and Abhidharma-samuccaya. See 
also ALAYA-VIJNANA; MAHAYANASAMGRAHA. 

ASOKA. Third king of the Mauryan dynasty (272-23 1 BCE) follow¬ 
ing his grandfather Candragupta Maurya and his father Bimbisara. 
After a bloody war, he converted to Buddhism, and he ordered his 
royal edicts to be carved on rocks and pillars throughout his kingdom 
to promote moral virtues such as non-violence, charity, respect for 
teachers and parents, kindness, truthfulness, and equanimity. Although 
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Buddhist doctrine associated with the Four Noble Truths cannot be 
found among the edicts, he advocated ruling according to the dharma 
as a righteous king. By sending forth ambassadors and missionaries 
for Buddhism, he made a major contribution to spreading the religion 
to other locations. According to tradition, he sent his son as a mis¬ 
sionary to Sri Lanka. In addition to his missionary efforts, he also 
hosted the Council of Pataliputra presided over by Moggaliputta 
Tissa (also known as Upagupta), resulting in the expulsion of hereti¬ 
cal monks and the orthodox Vibhajjavadin tradition. After Asoka’s 
death, the dynasty rapidly declined. See also ASOKAVADANA. 

ASOKAVADANA. Sanskrit text concerning the legends surrounding 
the life of King Asoka within the literary genre of avadana, which 
was devoted to legends of prominent Buddhist figures. As part of a 
larger text of the Divy avadana, the narrative of Asoka began with the 
legend of the monk Upagupta, and it then turned to the king’s life, 
conversion, court intrigue, loss of wealth, and death. 

ASRAVA. A technical Sanskrit tenn meaning literally “outflows” of 
impurities and defilements that contributed to rebirth. Pali sources 
identified three impurities: sense desires ( kamasava ), desire for 
continual existence ( bhavasava ), and erroneous views ( ditthasava ). 
Some texts include a fourth impurity identified as ignorance of the 
truth ( avijjasava ). By destroying these defilements, a person became 
an Arhant. 

ASTASAHASRIKA PRAJNAPARAMITA SUTRA. Title of an 
important Mahayana text “The Sutra of the Perfection of Wisdom 
in Eight Thousand Verses.” Scholars dated the text to around 100 
BCE or earlier. Its 32 chapters covered topics such as the career of 
the bodhisattva, emptiness, and guidelines for perfecting insight 
within the context of a dialogue between the Buddha and various 
disciples. In addition to an existing Sanskrit text, it was translated 
into Tibetan and Chinese by Lokaksema in 179 CE. See also 

prajnApAramitA. 

ASVAGHOSA. A first or second century Sarvastivada monk who 
composed poems and dramatic works on Buddhist themes and 
served as a court poet for King Kaniska I or II. Among his more 
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important works are the following: Buddhacarita (a life of the Bud¬ 
dha), Sariputraprakarana (Story of Sariputra), and Saundarananda 
(narrative about the conversion of Nanda). He composed his biogra¬ 
phy of the Buddha in the mahakavya style (court poetry) common 
to classic Sanskrit epic literature. The Buddhist tradition also iden¬ 
tified him as the author of The Awakening of Faith in Mahayana 
(Mahayana-sraddhotpada-sastra), but this could be another author 
with the same name. 

ASTA-VIMOKSA. A meditation practice in Buddhism called the eight 
liberations. This practice led to detachment from appearances in 
eight stages: (1) contemplation of all forms of appearances and their 
defects, (2) contemplating of the impurity of external forms, (3) con¬ 
templating abandoning the appearance of beauty, (4) contemplating 
the limitness of space, (5), contemplating limitlessness of conscious¬ 
ness (6), contemplating nothingness (7), contemplating moving 
beyond either perception or non-perception, and (8) contemplating 
cessation of perception and feeling. The final four stages represented 
the four higher modes of dhyana (meditation). 

ATISA (982-1054). Bom in Bengal to a noble family with the name 
Dipamkdra Snjhana, he became a renowned monk and scholar. Due 
to his fame as an esoteric master, he was invited to Tibet in 1043 to 
restore Buddhism. He served as a teacher at the university monastery 
of Vikramaslla, and he remained there until his death. It was pos¬ 
sible to see how he attempted to systematize Buddhist teaching into 
a unified path in his book Bodhi-patha-pradipa (Lamp for the Path 
to Enlightenment). He stressed the necessity for celibacy and strict 
discipline. Atisa was accorded credit for establishing the Kadampa 
school along with his disciple Dromton (1008—1064). 

ATTHASALINI. A Pali commentary on the Dhammasahganl located 
in the first book of the Abhidhamma Pitaka. The commentary was 
attributed to the school of Buddhaghosa by the text itself. It was 
probably composed in India and later revised in Sri Lanka. See also 
ABHIDHARMA. 

AUM SHINRIKYO. A new religious movement in Japan called the 
Supreme Truth Movement originating in the 1980s and led by Shoko 
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Asahara. The movement represented the synthesis of various religious 
elements from East and West. In 1995, the group released nerve gas in 
the Tokyo subway lines motivated and justified by its eschatological 
convictions about the advent of the end of the world in 1997. In addition 
to obedience to its leader, the group also held some conservative beliefs, 
such as loyalty to the emperor, importance of family values, devotion to 
Shinto deities, participation in rituals, practice of the tea ceremony, and 
flower meditation. These types of convictions did not stop the group 
from committing kidnappings and murders along with the sarin gas 
attack. Shoko Asahara was arrested, convicted, and sentenced to death, 
although he remains alive and incarcerated along with other convicted 
members. The movement was reorganized into Aleph in 2000. 

AVADANAS. A pre-Mahayana body of literature probably dating to 
around the first century CE. The purpose of these moral stories was to 
inspire righteous behavior and faith in listeners by telling tales with¬ 
out doctrinal complexities about virtuous Buddhist saints to a lay au¬ 
dience. These stories manifested a devotional mode and the necessity 
for people to lead a moral life. The Asoka-avadana, Divya-avadana, 
and Avadana-sataka are good examples of such literature. 

AVALOKITESVARA. A Mahayana celestial bodhisattva whose 
name means “The Lord Who Looks Down” on suffering humanity 
and responds with compassion. From humble origins in Mahayana 
texts, he rose to a significant role as an attendant to Amitabha in 
the Pure Land Sutras along with Mahasthamaprapta. His major 
attributes were his compassion ( karuna ) and wisdom (prajna ). His 
willingness to assist humans was evident from his multiple arms in 
monographic form, or he was depicted with multiple heads, or some¬ 
times as a layperson, or as a figure holding a blue lotus. In China, 
he was transformed into a female figure Kuan-yin or as Kwannon 
in Japan. In Tibet, he was transformed by tantric influences into the 
patron bodhisattva of the country called Chenrezi, and the Dalai 
Lama is considered his incarnation. 

AVASA. A rainy season retreat for itinerant monks and nuns built and 
maintained by them on the outskirts of villages to enable them to beg 
from the residents and also maintain their distance from everyday 
village life. In contrast to the more permanent drama , the avasa was 
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intended to be impermanent and dismantled at the conclusion of the 
rainy season. Within a clearly defined boundary, monks and nuns 
lived in a modest hut ( vihara ) that provided shelter from the weather. 
Over the course of time, these sites tended to become more perma¬ 
nent places of residence. 

AVATAMSAKA SUTRA. A Mahayana text translated as The Flower 
Ornament Sutra, which formed the doctrinal basis of the Chinese 
Hua-yen and Japanese Kegon schools. Although no complete San¬ 
skrit text exists, the extant text has been translated into and preserved 
in the Chinese and Tibetan canons. Two important sections were the 
Dasabhumika, which described the stages of the bodhisattva, and the 
Gandavyuha , which related the narrative of a young man, Sudhana, 
and his search for enlightenment. From a philosophical perspective, the 
text stressed the importance of the dharmadhatu (totally of all things) 
in which all phenomena interpenetrate, which suggested that the parts 
existed in the whole and the whole in each of the parts. The dharma- 
dhatu was equated with emptiness, according to Fa-tsang (643-712) 
in his work Treatise on the Golden Lion, where he argued that in each 
part of the lion there was a golden lion and within a single golden 
lion resided all the parts. All things were not only interdependent, but 
things were also different, just like fire and ice. Because things shared 
an identical essence (gold) by virtue of being empty and were simul¬ 
taneously the same, this philosophy was called identity in difference. 
In summary, Hua-yen thought indicated that all things were coexistent, 
interwoven, interrelated, interpenetrating, mutually inclusive, and 
reflected each other. During the Nara period (710-794), the Hua-yen 
school was transported to Japan where it became the Kegon school 
where the sutra continued to be a source of inspiration. 

AVICI. The most horrific Buddhist hell, which literally suggested “no 
interval.” This implied that the suffering in this hell never ceased 
for the condemned person. This hell was the destination of the most 
heinous offenders. 

AVIDYA. A Sanskrit term meaning “ignorance taken in the general 
sense of not knowing the truths of Buddhism and the nature of real¬ 
ity.” Ignorance was the root cause of rebirth and subsequent suffering 
in the cycle of existence. It was associated with confusion and blind- 
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ness to the truth. Ignorance was countered by the Eightfold Path, 
and was finally extinguished with the attainment of nirvana. 

AVYAKRTA-VASTU. This term referred to four questions upon which 
the Buddha refused to speculate because they did not lead to libera¬ 
tion. The four questions were: whether the world was eternal or not; 
whether space was infinite; whether the tathagata existed after death; 
or whether the self was identical with the body or not. The Buddha 
did not answer these questions because he feared misinterpretation 
and distraction from practicing the path. 

AYATANA. This referred to the six senses and the six kinds of objects 
experienced in psychology. The 12 dyatanas were sight and form, 
hearing and sound, smell and scent, taste and flavor, touch and tan¬ 
gible objects, and the mind and ideas. 


- B- 

BALA. The term meant power in general, and it was connected to the 
37 factors of enlightenment ( bodhi-paksika dharma ). By strengthen¬ 
ing the five spiritual faculties ( indriya ), a meditator enhanced the five 
powers. As a meditator developed the five powers, its opposite was 
overcome. The five powers were: faith, energy, mindfulness, concen¬ 
tration, and insight, which in turn respectively conquer: unbelief or 
false belief, laziness, forgetfulness, distraction, and ignorance. 

BAMIYAN. An ancient Buddhist site located in Afghanistan about 70 
miles northwest of the capital of Kabul. The monasteries were home to 
members of the Lokottaravada school, who also used excavated caves 
and built the tall figures of the Buddha carved into the side of a cliff 
with the tallest measuring 177 feet high. These statues were defaced by 
Kenghis Khan in 1222, but they remained otherwise untouched until 
2001 when the Taliban regime destroyed them with high explosives. 
The caves served as burial places for monks with its walls adorned of 
scenes of the Pure Lands and their presiding bodhisattvas. 

BANKEI EITAKU (1622-1693). A Rinzai Zen monk who reached 
out to ordinary people living within the social context of the samu- 
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rai culture of the Tokugawa period in Japanese history. He did not 
think that strict monastic discipline was necessary. A frequent mes¬ 
sage given to ordinary people stressed what he called the Unborn, 
which formed the support and source of all worldly phenomena. The 
Unborn was the innate Buddha mind possessed by everyone, which 
was based on the empty and undifferentiated Buddha nature that 
permeated all phenomena. The Unborn was even the foundation of 
all Buddhas, and it was always present, innate, and enlightened the 
mind. Bankei served as the abbot of Myoshin-ji beginning in 1672. 
The simplicity of his teaching sparked a Rinzai revival that deempha- 
sized the role of ritual. 

BARDO THODOL. A guide book that has been popularly known in 
English as The Tibetan Book of the Dead that was recited to a person 
at the end of life. The person was given instructions about navigat¬ 
ing through the three intermediate phases ( bar-do ) of dying, death, 
and rebirth with the goal of attaining liberation. Tibetans believed 
that there was a 49-day period after death that was very dangerous 
for both the deceased and survivors. Thus the deceased was given 
guidance to help it find its way. The origin of the text was tradi¬ 
tionally traced to Padmasambhava, but it was concealed until the 
14th century when it was rediscovered by Karma Lingpa. The text 
belonged to a category known as Terma ( gter-ma , literally hidden 
treasure) because they were hidden texts due to religious persecution 
beginning in the ninth century and intended to be rediscovered later 
by Tertons ( gter-ston , treasure discoverer) with the help of female 
spirits (i dakinls ). 

BAREAU, ANDRE. A prominent French Buddhologist and author of 
Les premiers conciles bouddhiques and Les Sectes bouddhiques du 
petit Vehicule that were both published in 1955, calling into ques¬ 
tion the historical origin of the first schism in early Buddhism. Some 
have reexamined his scholarship and called into question some of 
his conclusions. Bareau published a couple of additional books of 
significance: L’Absolu en Philosophie Bouddhique: Evolution de 
la Notion d’Asamskrta (1951) and the two volume Recherches sur 
la Biographie du Bouddha dans les Siitrapitaka et les Vinayapitaka 
Anciens (1963, 1973). The latter work was a careful examination of 
biographical material associated with the Buddha. 
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BASHO (1644-1694). Japanese practitioner of the art of haiku po¬ 
etry that consisted of 17-syllable verse. He also composed linked 
verses ( renga ) and travelogues. He was a student of the Rinzai 
master Butcho (1643-1715) and had an enlightenment experience 
around the age of 40. He was an itinerant composer, and he often 
wrote poems based on ordinary events, such as a muddy melon, a 
frog jumping into a pond, or a sunrise. His poems expressed that 
the eternal existed within the ordinary. Within the haiku poem, there 
was typically a reference to the season of the year, which served as 
the eternal element and an ephemeral element possibly associated 
with a flower. The term haiku was actually a modem term, and it 
was preceded historically by haikai (a chain of linked verses) and 
traditionally called hokku. 

BASSUI ZENJI (1327-1387). A fiercely independent thinker and itin¬ 
erant Zen monk. At age 29, he was ordained, but he traveled seeking 
a master until finally gaining enlightenment under Koho Zenji of 
the Rinzai school. Around age 50, he became an abbot because he 
had attracted many students. Throughout his career, he attempted to 
convey the truths of Zen to ordinary people by means of simple and 
direct means of communication, and he stressed that enlightenment 
could be attained by anyone. 

BHAISAJYAGURU-BUDDHA. He was venerated in Tibet, China, 
and Japan as the Medicine or Healing Buddha. He epitomized physi¬ 
cal and mental healing. He was depicted with a dark blue color, hold¬ 
ing ajar full of medicine, and making the hand gesture of protection 
with his left hand. His association with purity was connected to lapis 
luzuli and his healing aspect was related to yellow myrobalam, a 
Buddhist medicine. He healed people in response to their devotional 
acts and his 12 personal vows made in a previous life, which included 
curing illness, and deformities, and providing food and clothing to 
the destitute. 

BHAVACAKRA. A Sanskrit term for the wheel of becoming, also 
known as the wheel of life. Pictorially, it is represented in Tibetan 
Buddhism as a wheel encompassed by Yama, lord of death, divided 
into six sections representing the six realms of rebirth: hell beings, 
animals, hungry ghosts, divine beings, demons, and humans. Within 
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the center of the wheel, the three causes of rebirth are symbolically 
depicted: a cock (desire), a pig (ignorance), and a snake (hatred) 
chase each other in a circle, whereas the outer rim depicts the 12 
linked chain of dependent origination. 

BHAVANA. A Sanskrit term meaning “cultivation or meditation.” Two 
major kinds of meditation are calming ( samatlia ), which develops 
tranquility, and insight ( vipasyana ) meditation. Different techniques of 
mental cultivation are employed by various Buddhist schools to achieve 
the intended result. Bhavana is also considered a meritorious act. 

BHAVANAKRAMA. The name for three texts on meditation by 
Kamalaslla, which were probably composed in response to the em¬ 
phasis on sudden enlightemnent expressed at the Council of Lhasa 
(792-794) by the Ch’an school in China. Each text is divided into 
two parts and overlap to some degree, but there is an examination of 
the gradual path of Mahayana developed through study, examina¬ 
tion, and meditation, then a practical discussion about turning theory 
into practice, and finally an examination of calming meditation and 
a rejection of sudden enlightenment. The message of these texts 
was later developed by Tsong Khapa (1357—1419), a great Tibetan 
scholar and monk. 

BHAVANGA. This is the life residue that exists from one life to another. 
It forms the foundation of all conscious and unconscious experience. In 
the Abhidharma literature, it is sometimes identified with conscious 
residue that retains sensations, feelings, and mental impressions that 
remain in the form of memories. It is associated with rebirth and death 
forms of consciousness. In the later Yogacara school, this notion is 
developed into the store-house consciousness ( alaya-vijnana ). 

BHAVAVIVEKA (ca. 490-570). An Indian Madhyamika philosopher 
who founded the Svatantrika school and is also called Bhavya. 
He was convinced that the truth of emptiness needed the support 
of independent ( svatantra ) argument. Being influenced by the 
great Buddhist logician Dignaga (480-540 CE) and his emphasis 
on independent means of knowledge, he rejected the reduction to 
absurdity method (prasahga ) of logic, which was considered a nega¬ 
tive dialectic, with the purpose of positively expressing the goal of 
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Buddhism. He would later be attacked by Candraklrti (ca. 600-669) 
of the Prasangika branch of the Madhyamika school who insisted 
on the absurdity method. During his career, Bhavaviveka composed 
works, such as the Prajnapradlpa (Light of Wisdom, a commentary 
on Nagarjuna’s Mulamadhyamaka-karika), the Karatalaratna (a 
criticism of Yogacara philosophy), the M&dhyamika-hrdaya (Verses 
on the Essence of the Middle Way, a criticism of rival philosophers), 
and the Tarkajvala (Blaze of Reasoning, a work of commentary). 
These works influenced such Buddhist thinkers as Santaraksita and 
Kamalasila of the eighth century. See also BUDDHAPALITA. 

BHIKSU. Technical Sanskrit tenn for monk, which meant “almsman or 
beggar.” During his career, the Buddha insisted on the necessity for 
a monastic community, and he guided it before his death. Thereafter, 
the community of monks relied on the Vinaya Pitaka to regulate it, 
and they regularly recite the Pratimoksa (monastic regulations) as a 
community to re-affirm their communal bond. Within the monastic 
regulations, monks were instructed what they could own (robes, alms 
bowl, razor, needle, staff, and toothpick). Daily life was highly regi¬ 
mented and circumscribed, such as the necessity for begging, inter¬ 
personal relationships, and meditation. The ideal of the wandering 
holy beggar was expressed as emulating the horn of a rhinoceros, 
but the monastic community became more settled and a permanent 
institution over time. 

An aspiring monk, having satisfied certain criteria related to age, 
consent of parents or wife, disease, or criminal record, became a 
novice by participating in the pravrajya (“going forth”) ceremony. If 
a novice was 20 years old or more, he could request full ordination 
( upasampada). Monks publicly confessed their offenses at twice 
monthly Posadha (fast day) observances. Hallmarks of the lifestyle 
of the monk are his shaven head and vow of celibacy, although cer¬ 
tain sects of Tibetan and Japanese monks were allowed to marry at a 
later historical date. See also BHlKSUNl; SAMGHA. 

BHIKSUNI. Technical Sanskrit term for nun. Although the Buddha had 
conceived of a community of monks, he did not envision an order of 
nuns until pressed by his aunt Mahaprajapatl and the intervention of 
his disciple Ananda on behalf of the aunt. The Buddha had to admit 
that women could achieve enlightenment, and he reluctantly allowed 
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the order of nuns after predicting the demise of the religion after 500 
years instead of the 1,000 years it would have lasted without nuns. 

In addition to serving a two-year probationary period prior to 
ordination, the nuns were subject to the same monastic regulations 
as their male counterparts, but they also had to adhere to eight ad¬ 
ditional rules: treat every monk as their senior and superior and pay 
homage and respect to a monk; nuns were forbidden to revile or 
admonish a monk, although the reverse was allowed by a monk; a 
nun must not live in a location during the monsoon season where 
there is no monk residing; a monk should give a dharma talk to 
nuns twice a month; after the rainy reason, nuns were investigated 
for monastic violations; guilty nuns were subject to discipline by 
both monastic communities; nuns needed to be ordained by both 
monastic orders; nuns could neither teach nor admonish monks. 
The end result of these additional rules was to render nuns subor¬ 
dinate to monks. 

This situation needs to be placed within its cultural context in 
which women were supposed to be subordinate to men, women were 
viewed negatively, female sexuality was very dangerous to males, 
and women were viewed as temptresses because they could not con¬ 
trol their sexual drives. In contrast to this cultural context, Buddhism 
represented a cultural improvement because it was egalitarian in the 
sense that the teachings were given to both genders and the path to 
liberation was open to everyone. The order of nuns has nearly ceased 
to exist in several countries at this time, but its place has been taken 
by pious lay women who live a monastic lifestyle. See also BHIKSU; 
SAMGHA. 

BHUMIS. A Sanskrit term that meant “earth, place, or region,” 
which conveyed the sense of a firm place on which to stand. In 
Mahayana Buddhism, it represented 10, or according to some 
texts six or seven, stages of the path of the bodhisattva. The 10 
stages were directly connected to the perfections cultivated by the 
bodhisattva because the mastery of a perfection involved achieving 
stages of bhumis. The 10 stages were the following: joyful ( pramu- 
dita-bhumi, in which one practiced charity and self-sacrifice); 
pure ( vimal-bhumi , freed one from evil conduct and enabled one 
to reach inner equanimity); luminous ( prabhakarl-bhumi , thoughts 
were pure and constant); radiant ( arcismatl-bhumi , one perfected 
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knowledge and faith in the three jewels and realized that there was 
nothing permanent in the world); difficult-to-conquer (, sudurjaya- 
bhumi, when one realized that everything was empty and compre¬ 
hended the Four Noble Truths), face-to-face ( abhimukhi-bhumi, 
understood the 10 aspects of equality and sameness of all things 
and encountered reality directly), far going ( durahgama-bhumi, 
acquired great wisdom and conquered all passions), immovable 
(i acala-bhumi , when one was not contaminated by karma and false 
concepts because one was well established in the dharma); good 
insight ( sadhumatl-bhumi , knew hearts and minds of others with 
respect to ethical and moral action); and cloud of doctrine ( dhar- 
mamegha-bhumi, entered trance states and perfected knowledge). 
The Dasabhumika Sutra, a part of the larger Avatamsaka Sutra, 
and the Bodhisattvabhumi Sutra by Asanga from his larger book 
the Yogacarabhumi were excellent resources for this topic. The 
latter text discussed a seven-step process, whereas the former ex¬ 
pounded a 10-step path. 

BHUMI-SPARSA-MUDRA. This was the earth-touching hand ges¬ 
ture with the right hand pointed downward touching the earth while 
seated in the lotus posture with the left hand resting on the lap of the 
figure. The hand gesture recalled an argument between the Buddha 
and Mara over who was the rightful king of the earth based on their 
generosity. The Buddha won the debate when he called the earth to 
testify about his generosity in his present and former lives. 

BIMBISARA. The first monarch of Magadha where he established the 
Haryaiika dynasty and ruled for 50 years (ca. 465 413 BCE) from his 
palace in Rajagrha. As a lay follower and patron of the Buddha, he 
donated the Veluvana arama (rain retreat) to Buddhist monks. Ac¬ 
cording to tradition, he suggested to the Buddha the adoption of the 
twice monthly confession ceremony (posadha ). After he abdicated 
his throne to his son Ajatasatru, the former king was imprisoned 
and tortured to death with the entire affair instigated by Devadatta, 
a wicked monk. 

BODHGAYA. Location of the Buddha’s enlightenment and the Bodhi 
Tree under which he achieved liberation. The Mahabodhi Temple 
was also located there, whose construction began with the reign 
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of Asoka. The temple was patronized by rulers of Burma, but the 
temple was abandoned during the 16th century. A law was passed in 
1949 by the Indian government recognizing the place as a Buddhist 
holy site, and it continues to attract pilgrims. 

BODHI. This term literally meant “enlightenment” or awakening to 
the truth by the Buddha as he meditated under the bodhi tree. Bodhi 
involved successful completion of the eightfold path and verifica¬ 
tion of the truth of the Four Noble Truths. Bodhi was connected to 
the seven factors or limbs of enlightenment in the Pali sources: (1) 
mindfulness ( sati ); (2) investigation of the dharma ( dharma-vicaya ); 
(3) energy ( viriya ); (4) joy {piti); (5) tranquility (passaddhi ); (6) 
meditation ( samadhi ); (7) equanimity ( upekkha ). Mahayana schools 
expanded its meaning to include individual realization and the awak¬ 
ening of others. 

BODHICARYAVATARA. A Sanskrit text meaning “Entering the 
Path of Enlightenment” composed by Santideva (685-763) in verse. 
The text described the path of the bodhisattva beginning with the 
thought of enlightenment ( bodhicitta ) and culminating with full en¬ 
lightenment. The text also stressed the need to develop selflessness 
and compassion by assuming the position of others in order to view 
events from the perspective of the other person. 

BODHICITTA. In Sanskrit, the term literally meant “thought of en¬ 
lightenment” in Mahayana, and was also commonly translated as 
enlightenment in some contexts. The term specifically referred to the 
intuitive state of mind of an aspiring bodhisattva before the subject 
began the path to liberation. This was the relative aspect ( samvrti- 
satya) of bodhicitta, whereas the absolute aspect (paramartha-satya) 
represented a mind with intrinsic enlightenment. The relative aspect 
included aspiration, which reflected one’s announced intention to 
become a bodhisattva and application by which one actually pursued 
the path. There was considerable spiritual merit associated with the 
aspiration and application. 

BODHIDHARMA. (d. ca. 530 CE). According to Buddhist lore, he 
was the founder of the Ch’an school, although he may have histori¬ 
cally represented a composite figure of several early monks. Legend 
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depicted him as a member of the Brahmin caste or a prince from 
southern India, a student of Prajnadhara, and pilgrim to China where 
he had an audience with Emperor Wu (502-550 CE), and sat facing 
the walls of a cave for nine years before attaining enlightenment. A 
former Taoist Hui-k’o became his pupil after proving his sincerity by 
severing his arm and presenting it to the reluctant teacher. The Ch’an 
tradition attributed to Bodhidharma an emphasis on motionless, 
seated meditation and a stress upon the transmission of the tradition 
outside of the scriptures by means of direct pointing to the mind of 
the meditator, which enabled aspirants to see into their own nature 
and attain awakening. The Buddhist tradition attributed several trea¬ 
tises to Bodhidharma, but their historical authenticity is debatable. 

BODHIRUCI. A teacher, translator of, and commentator on numerous 
texts who arrived in Lo-yang, China in 508. Based on his commentary 
on the Dasabhumika Sutra , the text influenced the origin of the Ti- 
lun school, which regarded Bodhiruci as its founder and served as the 
forerunner of the Hua-yen school. Bodhiruci was also given credit for 
converting T’an-luan (476-542), a fonner Taoist, to Pure Land Bud¬ 
dhism, who was considered the initial patriarch of the tradition. 

BODHISATTVA. A Sanskrit tenn that literally meant “enlightened 
being” in Mahayana. The bodhisattva was distinguished from two 
other ideal figures: arhant (fully enlightened being or worthy one) 
and the pratyekabuddha (a person who was self-enlightened and 
did not teach). The Mahayana school was critical of these two types 
because they were selfish, egotistical, cloistered, placid, and inert. 
In contrast, the bodhisattva worked for his own salvation and that of 
others, and he also tried to help others achieve happiness and welfare 
within the world. Keeping in mind his commitment to assist others, 
the bodhisattva went to the brink of liberation, but he refused to en¬ 
ter complete liberation because of his vow to save all beings and his 
orientation both within the world and beyond it. 

The path of the bodhisattva involved mastery of six early perfec¬ 
tions (paramitas ) and at a later historical period another four per¬ 
fections were added to the original list: generosity ( dana ), morality 
{slid), forbearance and endurance ( ksanti ), vigor or exertion (virya), 
meditation ( dhyana ), perfection of wisdom {prajnaparmita ), skillful 
means ( upaya ), vow of resolution ( parnidhana ), power or strength 
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{bald), and knowledge (jnana ). In addition to these perfections, the 
bodhisattva also developed and ascended the 10 stages {blulntis). As 
Mahayana developed historically, celestial bodhisattvas played an 
increasingly important role as savior figures for all Buddhists. 

BODHISATTVABHUMI SUTRA. A Mahayana text allegedly com¬ 
posed by Asariga, which expounded the stages ( bhumis ) of the 
bodhisattva’s path. The text was the 15th largest part of the 
Yogacarabhumi. Due to it’s popularly, it was translated into Chi¬ 
nese by Dharmaraksa (between 414-418), Gunavarman (431), and 
Hsiian-tsang (647). Tibetan and Mongolian translations were also 
done. The four parts of the book covered the major features and prac¬ 
tices of a bodhisattva, subsidiary practices, training outcomes, and a 
summary of the path. 

BODHISATTVA-SILA. A Sanskrit term denoting the moral rules and 
discipline expected of a bodhisattva. Because some Mahayana 
monks resided within monastic communities and others chose to 
live outside of such institutions, texts were composed to function as 
guidelines for moral behavior. Examples of such texts include: Bod- 
hicaryavatara and Siksasamuccava, Bodhisattva-pratimoksa Sutra, 
and the Brahmajala-bodhisattva-sila Sutra. 

BODHISATTVAYANA. A Sanskrit term that meant “vehicle of the 
bodhisattva” that functioned to substitute for Mahayana (Great 
Vehicle). In contrast to the way of the bodhisattva stand the Ve¬ 
hicle of Hearers ( Sravakyayana ) and the Pratyekabuddha (solitary, 
non-teaching Buddha), which are considered inadequate from the 
Mahayana perspective because they are not concerned with others. 

BODHI TREE. The tree under which Siddhartha Gautama attained 
liberation after meditating there for 49 days, and it thus became 
known as the “Tree of Enlightenment.” This event gave the tree great 
symbolic significance signifying awakening to the truth, functioned 
as a symbol for the center of the world, and was the location under 
which all Buddhas have attained enlightenment. During the 12th 
year of his reign, King Asoka’s daughter carried a branch of the tree 
to Sri Lanka on her mission trip. After the original tree in India was 
destroyed in the seventh century, it was replaced with a branch from 
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the Bodhi Tree in Sri Lanlca, and it was planted in the Mahabodhi 
temple at Bodhgaya, India. 

BOROBUDUR. A term of unknown meaning and stupa located in 
Java built by kings of the Sailendra and Sanjaya dynasties during 
the eighth and ninth centuries. Constructed as a giant sacred diagram 
('mandate ), there were five terraces of the stupa, whose walls were 
carved with bas-reliefs recalling Buddhist lore. There were three 
circular platforms holding 72 small stupas around a massive central 
stupa. On the lower terraces, different directional Buddhas were 
represented: Aksobhya (east), Ratnasambhava (south), Amitabha 
(west), and Amoghasiddi (north). Depictions of Vairocana domi¬ 
nated the fifth terrace. As a pilgrim circumambulated the stupa, 
he/she witnessed scenes based on the Buddha’s life, Jataka tales of 
his former lives, and Mahayana literature. By ascending the stupa, a 
pilgrim symbolically journeyed from the realm of rebirth ( samsara ) 
to nirvana. After the 14th century, the stupa was neglected until its 
rediscovery in the 19th century. It is now an important destination for 
pilgrims from around the world. 

BRAHMA-VIHARAS. It literally meant “abode of Brahma” and 
referred more specifically to four meditative practices: loving kind¬ 
ness ( maitri ), compassion ( karuna ), sympathetic joy ( mudita ), and 
equanimity ( upeksa ). It was important for a meditator to radiate these 
positive qualities outward as widely as possible beginning with one¬ 
self, then family, community, and finally the universe. The Brahma- 
viharas were also referred to as the four immeasurables, the four 
pure abodes, or the four stations of Brahma. By meditating on them, 
a person was reborn in the Brahma heaven, which is not nirvana, 
although it is considered a stage of advancement. 

BSAM-YAS. The first Buddhist monastery constructed in Tibet in the lat¬ 
ter part of the eighth century. The monastery was located about 30 miles 
from Lhasa, and it was modeled on a structure in Bengal. The monas¬ 
tery adhered to a Sarvastivada ordination lineage, and it became fa¬ 
mous as the location for a debate between Kamalasila and Hva-shang, 
a Chinese monk, over the issue of sudden or gradual enlightenment. The 
fonner monk won the debate, which gave preeminence to the Indian 
gradual approach in Tibet. See also COUNCIL OF LHASA. 
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BUDDHA. A Sanskrit epithet applied to a person who has achieved 
enlightenment and derived from a Sanskrit root meaning “awak¬ 
ened.” During the present cycle of time, it was applied specifically 
to Siddhartha Gautama. The term possessed important implications 
for humanity that was spiritually asleep in contrast to the awakened 
person. It was presupposed that becoming a Buddha did not occur in a 
single lifetime, but it took many rebirths and former lives of virtuous 
conduct to reach the point of Buddhahood. It entailed renunciation of 
the world and sensual pleasure to enable one to concentrate on achiev¬ 
ing liberation from the cycle of rebirth, suffering, and defilements. The 
Buddhist tradition assumed that there have been many Buddhas in the 
past and there will be additional figures in the future, although there 
was only one Buddha for an era. The Yogacara school of Mahayana 
developed the notion into the three bodies ( trikaya ) of the Buddha, 
which rendered him into an incamational and cosmic being. 

BUDDHABHADRA (359-429) . A meditation master and translator of 
the Sarvastivada school who was invited to China in 409 where he 
worked on translations. He had a disagreement with another renowned 
translator, Kumarajiva in Ch’ang-an, possibly over the lifestyle of 
the monks there and their close connection to the court. He trav¬ 
eled to Lu-shan in the south where he resided with Hui-yiian before 
moving to Chien-k’ang, a southern capital city. At this location, he 
continued with his translating of such texts as the Avatamsaka Sutra, 
primary source of inspiration for the Hua-yen school, the Nirvana 
Sutra, Ma h as a n igh ika - v in ay a, and many other texts. 

BUDDHADATTA (? 300-400). A Theravada monk and successor of 
Buddhaghosa bom in Uragapura, a southern Indian city. He became a 
monk at the Mahavihara in Anuradhapura, Sri Lanka. He composed 
important works such as the Vinaya-vinicchava, the Abhidhammavatara, 
Uttara-vinicchava, and the Ruparupavibhaga. According to legend, he 
met Buddhaghosa, but this encounter is unconfirmed by scholars. 

BUDDHADHARMA. Literally “Buddha teaching or doctrine.” This 
technical term was used in a non-sectarian fashion by different 
schools to refer to the teachings of the Buddha or as Buddhism in the 
West. In Southeast Asia, Buddhism is called Buddha-sana (practice 
of morals and meditation). 
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BUDDHAGHOSA (fifth century). He was considered to be the great¬ 
est Buddhist commentator on the Pali canon as evidenced by his 
name, which means “voice of the Buddha” given to him after he 
became a monk. According to the Mahavamsa, he was bom into a 
Brahmin family living near Bodhgaya, was converted to Buddhism 
by Revata, journeyed to Sri Lanka, and lived at the Mahavihara in 
Anuradhapura where he began to translate commentaries into Pali. 
Besides his commentarial work, he was famous for his exposition 
on the path of Buddhism in his Visuddhimagga (The Path of Puri¬ 
fication) divided into three parts: virtue, concentration, and wisdom. 
Another work attributed to him was the AttlasalinT (The Expositor), 
which was his commentary on the Dhammasangani from the Abliid- 
hamma Pitaka. In this commentary, he argued that the Abhidhamma 
literature surpassed the dhamma (teaching) of the suttas (texts) 
because it presented the definitive classification of the elements of 
existence in contrast to the haphazard method of the suttas , and it was 
also superior because it originated from the standpoint of absolute 
truth. Scholars were uncertain about precisely which commentaries 
were his, although they could be attributed to his school. 

BUDDHAKSETRA. A Sanskrit term that means Buddha field, which 
represented the sphere of influence and activity of an awakened be¬ 
ing. Within the context of Mahayana, the term assumed a cosmologi¬ 
cal connotation to refer to a Pure Land where celestial bodhisattvas 
resided. There were countless such places in the universe, although 
they were divided into pure and impure fields with the present earth 
considered an impure field unlike the paradise presided over by 
Amitabha. These Pure Lands played a prominent role in devotional 
Buddhism where the faithful attained this place by faith in and grace 
of the bodhisattva. 

BUDDHA NATURE. Early Buddhist philosophy used this term to 
denote a person’s potentiality to become a Buddha. The method of 
realizing it and the kinds of people who were capable of realizing 
it were discussed by Buddhist thinkers. With the development of 
Mahayana schools, such as Yogacara, there evolved notions such 
as tathdgata-garbha (literally, “womb room”) of the store-house 
consciousness ( alaya-vijhana ), which represented an embryonic 
seed that was conceived, grew, and matured into a nascent Buddha. 
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Vasubandhu (lived during the late fourth century) wrote Treatise on 
Buddha Nature in which he equated it with emptiness and nirvana. 
In Tibet, Gampopa (1079—1153) taught that the Buddha nature re¬ 
sided within all sentient beings, although some humans were better 
situated than others to realize this. The Platform Sutra of the Sixth 
Patriarch observed that Buddhahood was obscured by impurities and 
defilements much like clouds obscure the moon. It was thus hidden, 
and was something that must be uncovered. 

The Zen philosopher Dogen (1200-1253) took a radical step by 
arguing that Buddha nature was equivalent to all sentient and non- 
sentient modes of existence. Thus humans, plants, rocks, and animals 
possessed the Buddha nature. In contrast to previous Mahayana 
thought, Dogen’s understanding of the Buddha nature was radical 
because of its absolutely inclusive nature and the point that Buddha 
nature was not a potentiality to be actualized in the future, but it 
was rather an actuality in the present. Dogen further defined Buddha 
nature as being and being itself, non-existence, and emptiness. More¬ 
over, Buddha nature was impennanent, which reflected its dynamic 
and creative aspects. 

BUDDHAPALITA (ca. 470-540). A founder of the Prasarigika 
branch of the Madhyamika school, who wrote a commentary on 
the Mulamadhyamaka-karika of Nagarjuna entitled Mulamadhya- 
maka-vrtti that was preserved in Tibetan. He was attacked philo¬ 
sophically by the Svatantrika thinker Bhavaviveka using a positive 
dialectic in contrast to the negative method of Buddhapalita. See also 
CANDRAKlRTI. 

BUDDHIST CHURCHES OF AMERICA. It was established in 1899 
in San Francisco, which made it one of the oldest Buddhist organiza¬ 
tions in North America. It was originally named the Buddhist Mission 
of North America and founded by Shuei Sonoda and Kakuryo Nishi- 
jima, but it changed its name after World War II. The organization 
promoted the teachings of the Jodo Shinshu (True Pure Land) from 
Japan with its devotional message. It administered to the spiritual 
needs of Japanese immigrants in the area during its early period, and 
it has grown nationwide since the 1940s with centers that promote 
educational programs, such as its institute in Berkeley, California, 
publications, and increasing membership. 
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BUDDHIST SOCIETY. It was the oldest Buddhist organization in 
Europe with headquarters in London and a branch in Ireland. It was 
founded by T. W. Rhys Davids, a prominent Buddhist scholar, in 
1907. In 1925, it was replaced by the Buddhist Lodge, which eventu¬ 
ally evolved into the Buddhist Society in 1952. The society published 
a journal Buddhism in England dating to 1926 until it was replaced 
by The Middle Way in 1945. 

BUN BANGFAI. Literally, this meant in Thai “merit of firing rockets.” 
It was a village festival in Thailand for soliciting rain, on which the 
lives of villagers depended. In addition to bamboo packed with black 
powder, the festival included three major sequences: ordination of 
monks, ecstatic procession in which monks did not participate, and 
firing of rockets. A distinction was made between a “wishing rocket” 
that portended good fortune if the rocket flew straight and a “paying 
respect rocket” that marked the beginning of social license and mis¬ 
chievous behavior during the festival. 

BUN KHAW SAAK. A festival observed in Thailand literally mean¬ 
ing “merit with puffed rice,” which was connected to the cult of 
deceased relatives and ancestors. While monies chanted, villagers left 
packages of puffed rice, cooked rice, and vegetables near the village. 
It was believed that the dead liked puffed rice because it could not 
be planted to grow again. In addition, villagers poured water on the 
ground, which transferred merit to dead relatives in order to assist 
them in the afterlife. 

BUN WISKA. A festival in Thailand intended to celebrate a combina¬ 
tion of the Buddha’s birthday, enlightenment, and death. In the month 
of May, villagers fed monks in the morning, and at night there was a 
procession with lighted candles and joss sticks. The villagers circum¬ 
ambulated the village three times in a clockwise direction. 

BUSSHO. See also BUDDHA NATURE. 

BU-STON (BUTON RIN-CHEN-GRUP) (1290-1364). A Tibetan 
historian, teacher translator, and editor trained as a Kagyii monk, 
who taught at the college of Zhalu. He played an important role in 
the redaction and reclassification of the Tibetan canon. In addition to 
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numerous commentaries, he composed works in his own name, such 
as Doctrinal History, that cover the history of Buddhism in India, 
Nepal, and Tibet, which emphasized the diversity of Buddhism in 
various schools adhering to different textual traditions. 


-C- 

CAITYA. A Sanskrit term ( ceitva in Pali) that serves as another term for 
stupa or burial mound, although it was usually devoid of relics. The 
term also referred to a sanctuary used for the purpose of assembly. 
There was a brief devotional cult associated with these monuments as 
suggested by a school called Caitikas. The earlier monuments were 
locations with monasteries. 

CAKRA. A Sanskrit term meaning “wheel, circle, sacred diagram” 
( mandala ) and, later in Tantra, “psychic body centers.” Early Bud¬ 
dhism used the term symbolically to refer to the teachings of the Bud¬ 
dha, especially the eightfold path, and the cycle of causation. Within 
Tantric Buddhism, cakra referred to psychic body centers located 
along a person’s spinal cord, although this was sometimes ambigu¬ 
ous in certain texts. Some texts identified them as: (1) manipura, (2) 
andhata, (3) visuddha, and (4) usnisa kamala. A meditator stimulated 
the energy in the lower cakra and got it to rise to the top, representing 
a union of male and female elements that represented liberation. The 
number of actual cakras ranged from three to six depending on the 
meditational tradition. 

CAKRAVARTIN. A Sanskrit term meaning “wheel turner,” which re¬ 
ferred to a universal ruler in Hinduism and the wheels of his chariot, 
but was connected to the Buddha’s life when it was predicted that 
he would become a universal monarch or a universal teacher. It thus 
functioned as an epithet for the Buddha. The term assumed an ethi¬ 
cal and moral dimension with edicts of King Asoka, and it signified 
an ideal ruler and secular counterpart of the Buddha, who turned the 
wheel of the teachings. 

CANDASARA BUDDHA. A sacred image of the Buddha that was 
13 feet tall located in Mahamuni Paya at Mandalay in Myanmar 
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(Burma). According to popular belief, this statue was the only exact 
likeness of the historical Buddha who allegedly traveled to the site 
before his death. Worshipers have covered the bronze statue with lay¬ 
ers of gold leaf as an expression of their piety and generosity. 

CANDRAGUPTA MAURYA. Grandfather of Asoka and founder of 
the Maury an dynasty, who extended the territory of the prior Nanda 
dynasty and defeated the Greeks in 305 BCE, gaining additional land 
in the northwest after signing a treaty. As part of the treaty, Meg- 
asthenes, the Greek ambassador, assumed residence in the capital and 
became a keen observer of Indian life. After a 24-year reign (around 
324-300 BCE) and further expansion, his son Bimbisara succeeded 
him. There is commentarial evidence in the Theragatha that he was 
not favorably disposed to Buddhism. According to legend, Candra- 
gupta converted to Jainism and terminated his life by starvation. 

CANDRAKIRTI (ca. 650). A philosopher of the Prasangika branch 
of the Madhyamika school influenced by the logic of Dignaga who 
opposed the philosophy of Bhavaviveka and his positive dialectic. 
As a successor of Buddhapalita, he attempted to adhere to the spirit 
and intent of Nagarjuna’s thought by using his distinction between 
two levels of truth: worldly truth ( samvrti-satya ) and absolute 
truth (paramartha-satya ), and the reductio ad absurdum method 
that exposed the internal contradictions of an opponent’s position. 
Candraklrti wrote a commentary, the Prasannapada, on Nagarjuna’s 
central text the Mulamadhyamaka-karika and an outline of the 
bodhisattva’s path, the Madhyamakavatara. 

CAO DAI. It literally meant “supreme palace” or “high throne,” which 
suggested the highest god. It was specifically a syncretistic religious 
movement founded in Vietnam by Ngo Van Chieu (1873—1932) in 
1929. Its syncretistic nature was evident from the blending of Bud¬ 
dhist, Confucian, Taoist, and folk spirits. The movement acknowl¬ 
edged three revelations: Confucianism, Taoism, and spirit worship. 
Buddhism and Christianity were part of the initial two, and Cao Dai 
represented the third. By means of divination, god continued to com¬ 
municate with humans. It was necessary to worship four times a day, 
to practice vegetarianism, and adopt non-violence, which would lead 
to harmony in the universe as yin and yang forces were balanced. Cao 
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Dai’s organizational structure was modeled on Roman Catholicism. 
It was believed that god, Cao Dai, created the world with a mother 
goddess, Due Phat Mau. 

CARIYA-PITAKA. A book within the Khiiddaka Nikdya of the Pali 
canon that contained stories about the Buddha’s former lives preached 
by the Buddha at the request of Sariputra. The narratives were verses 
coordinated with tales from the prose sections of the Jataka stories. 
The stories were lessons about proper conduct and emphasized the per¬ 
fections necessary for enlightenment. According to Buddhist tradition, 
Dhammapala composed a commentary on this work 

CARUS, PAUL (1852-1919). A native of Ilsenburg, Germany, he 
earned a doctorate from Tubingen University in 1876, served as 
a teacher at a military academy, moved to England, and then im¬ 
migrated to America, where he became an editor, author, and phi¬ 
losopher. After publishing some essays in the journal Open Court, 
he was appointed its editor in 1887 until his death. From 1890-1919, 
he edited the Monist, a quarterly journal, and eventually helped to 
establish the the Open Court Publishing Company. He also helped to 
expose Americans to Buddhism by sponsoring such figures as Ana- 
garika Dharmapala, Soyen Shaku, and D. T. Suzuki. Carus published 
numerous books, including an introduction to Buddhism. 

CATUHSATAKA. Title of The Four Hundred Verses, a work attributed 
to Aryadeva (second century) of 16 chapters with the initial eight 
expounding Madhyamika philosophy and the final eight chapters 
refuting opponents. 

CATUHSTAVA. Four hymns attributed to Nagarjuna, founder of the 
Madhyamika school, although their precise authorship has been 
disputed by scholars. The four hymns praised the Buddha’s enlight¬ 
enment, and they are: Lokatita-stava (Transcending the World), 
Niraupumya-stava (Peerless), Acintya-stava (Inconceivable), and 
Paramartha-stva (Ultimate Truth). 

CELEBRATED CHRONICLE. A history of Buddhism authored by 
Samantapasadika Sllavamsa (15th century), a Burmese figure of the 
Theravada school. The narrative recounted the early history of the 
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religion and the Buddha’s alleged visit to Myanmar (Burma) with a 
large group of monks. 

CETANA. A Pali term meaning “intention, volition, or motivation.” 
The term played an important role in Buddhist ethics in determining 
the karmic consequences of an action because it was an omnipresent 
mental function. 

CHADOYU. A Japanese term meaning the “way of tea,” which was 
one of the aesthetic ways of Japanese culture with a strong histori¬ 
cal connection to Zen. Tea, which was a well-known drink by the 
time of Confucius (ca. 500 BCE), was introduced to Japan by Bud¬ 
dhist monks who had studied in China. During the early Kamakura 
period (12th century), matcha tea (a powdered bitter variety) was 
introduced to Japan by Eisai. From Japanese Buddhist temples, tea 
spread to other areas of Japanese society, which evolved into social 
tea gatherings and even competitions ( tocha ) aimed at distinguishing 
among teas that became affairs of excess or extravagance. Zen Bud¬ 
dhist legend associated tea with its legendary founder Bodhidharma 
who tore off his eyelids after falling asleep while meditating and 
threw them to the ground whereupon tea plants grew. Within Ch’an 
monasteries, tea drinking became ritualized with offerings made to 
Bodhidharma and to tea itself. 

The development of the tea ceremony culminated with Sen no 
Rikyu (bom in 1522 in the city of Sakai), who was considered the 
greatest master of the art and a former Zen trainee. Rikyu’s way of 
tea became more individualistic, simple, frugal, natural, serene, and 
a purposeless human activity. The art of tea was closely associated 
with samurai warrior etiquette and Buddhist discipline, making the 
way of tea a meditation in action. After an emotional rift developed 
with his patron, Toyotomi Hideyoshi, Rikyu was instructed to com¬ 
mit seppuku (ritual suicide), which he did after drinking tea with an 
official witness. 

CH’AN. An important school of Mahayana in China that traced its 
more immediate origin back to Bodhidharma, an Indian meditation 
master and 28th Indian patriarch and first patriarch of the school in 
China who arrived between 516-526. The term Ch’an was derived 
from a briefer Chinese attempt to translate the Sanskrit term dhyana 
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(meditation) from the term “ chan-na ,” which was rendered Zen in 
Japan. Thereby, Ch’an literally meant “meditation school,” which 
interpreted itself as eschewing or mistrusting doctrine, texts, intellect, 
reason, and intentionality. Ch’an viewed itself as a direct transmis¬ 
sion of the truth from the mind of the master to that of the disciple. 
There was an emphasis on naturalness, spontaneity, and iconoclasm. 
In addition to the practice of meditation, Ch’an stressed the neces¬ 
sity of manual labor, and used a variety of teaching methods, such as 
the koans (an enigmatic statement made by masters in response to a 
question), shouts, finger rising, and physical violence. 

Ch’an developed into various lineages throughout its historical 
evolution and some of these disappeared, leaving the Rinzai, which 
was traced back to Lin-chi I-hsiian (d. 866), and Soto schools, which 
originated with Tung-shan Liang-chieh (807-869) and his disciple 
Ts’ao-shan Pen-chi (840-901), as the major divisions in Japan. 

CH’ANG-AN. An ancient capital of China during the Sui and T’ang 
dynasties located in the north, which is now Xi’an (Hsien). In addition 
to being a center of trade at the eastern end of the Silk Road, it became 
a major center of Buddhist activity with the importation of religious 
objects and scriptures brought by monks. Its scriptures proceeded to be 
translated by monks, such as the renowned Kumarajiva and others. 

CHANNA. The Buddha’s charioteer who drove him from the palace to 
the forest on the night that he renounced the world. Channa returned 
to the palace with the Buddha’s horse, hair, sword, and ornaments. 
He later became a monk, but he was penalized after breaking a rule 
and not admitting his guilt. 

CHAO-CHOU TS’UNG-SHEN (778-897). Famous Ch’an monk 
of the T’ang period in China, who used innovative and spontane¬ 
ous teaching methods. He was a disciple of Nan-ch’uan P’u-yiian 
(748-835) and renown for his wandering lifestyle until age 80 
when he decided to settle in one place. His encounters with disci¬ 
ples were preserved in the Blue Cliff Records (Pi-yen Lu) and the 
Gateless Barrier (Wu-men Kuan). He was known for responding 
“nothing” to a question about whether or or not a dog possessed 
the Buddha nature. During his career, he tried to reconcile Ch’an 
and Taoism. 
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CHAPATA. The name of a Mon monk in Myanmar (Burma) who was 
the leader of a group of five monks who traveled to Sri Lanka around 
1180 to study Theravada Buddhism as it was practiced on the is¬ 
land. They were ordained in Sri Lanka and spent 10 years there. The 
group became known as the Sinhalese Sect, and they possessed the 
authority to ordain monks when they returned to Myanmar in 1190. 
According to legend, this initiated the rise of Theravada Buddhism 
in Myanmar. 

CHENREZI (SPYAN-RAS-GZIGS). Tibetan name for the bodhisattva 
Avalokitesvara literally translated as the “Lord Who Looks Down.” In 
Tibetan mythology, he was incarnated as a monkey who became an 
ancestor of the Tibetan people after his sexual union with an ogress. He 
was historically closely associated with King Songtsen Gampo, and the 
fifth Dalai Lama, Ngawang Losang Gyatso (1617-1682), is believed 
to be an incarnation of him. Avalokitesvara is a bodhisattva known for 
taking pity on humans suffering on earth. His iconographical depiction 
as a being with a thousand arms and 11 heads recalled his ability to 
help humans and to witness their suffering. 

CHEN-YEN-TSUNG. It represented the name of the esoteric or tantric 
school of Chinese Buddhism that stressed the use of mantras (sacred 
formulas), mudras (hand gestures), and secret teachings, and empha¬ 
sized the importance of a teacher. The school owed its origin to the 
arrival of a series of Indian monks: Subhakarasimha (c. 637—735), 
Vajrabodhi (c. 671-741), and Amoghavajra (705-774). The school 
attempted to use the pervading cosmic energy that radiated from a 
center with the emanating energies represented by a deity, bodhisat¬ 
tva, or Buddha. The primary figure at the center was identified with 
Vairocana, the Sun Buddha, from whom all energies emanate. The 
school enjoyed a brief history in China of only a couple of centuries, 
but it was transported to Japan by Kukai (774-835), becoming the 
Shingon or esoteric school. See also TANTRA. 

CHIH-HSU (1599-1655). A Chinese monk who revitalized the Pure 
Land school during the Ming dynasty. A former Confucian and op¬ 
ponent of Buddhism, he converted to the religion after exposure to 
writings by Yiin-ch’i Chu-hung (1532-1612). He experienced an 
awakening while practicing Ch’an, studied Vinaya, and turned to 
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Pure Land when he became seriously ill. After studying T’ien-t’ai 
doctrines for a period of time, he became ill again and turned to Pure 
Land at age 56 from which he did not deviate again in his life, devot¬ 
ing time to composing poetry and texts related to Pure Land. 

CHIH-I (538-597). Founder of the T’ien-t’ai (Heavenly Terrace) school 
in China, even though tradition designated him as the third patriarch. 
The school was named after a mountain near which he lived later in 
his life. He adopted the Lotus Sutra because he thought that it repre¬ 
sented the essence of Buddhism. His method of classifying scriptures 
(/; ’an-chiao) turned the Lotus Sutra into the supreme sacred text. In 
addition to attempting to unify all schools of Buddhism, he wrote an 
important work on meditation Mo-ho chih-kuan (The Great Calming 
and Insight), which involved calming the mind of agitation and impure 
thoughts, fixing the mind on the present, realizing the non-duality 
of the mind, exercising wisdom, exposing illusions of the mind, and 
achieving insight into emptiness and contemplation. The notion of 
chih-kuan, which was attained simultaneously, formed a harmonious 
tension in which reality was correctly understood and Buddhahood 
attained. His doctrine of the 3,000 realms elaborated the idea that all 
things form a unity. Because one moment of thought contains 3,000 
realms immanent within it, it was thus possible to know 3,000 realms 
in one instant of consciousness. And since all existent things interpene¬ 
trated, phenomena were identical with conscious action. He called this 
unity absolute mind, which in turn was called thusness or suchness, 
storehouse consciousness, triple body ( trikdya ), and Buddha nature. 

CHIH-KUAN. Chinese translation of the Sanskrit terms samatha 
(calm) and vipasyana (insight), which related to calming an agitated 
and restless mind and gave rise to insight. By control of the body and 
sense organs, a meditator was able to overcome hindrances through 
chih, and turned inward to the mind in order to gain insight about the 
formless nature of the mind and then realize emptiness ( siinyata ). 
The Chinese meditation master Chih-i of the T’ien-t’ai school ex¬ 
plains this more fully in his meditation manual Mo-ho chih-kuan 
(The Great Calming and Insight). 

CHING-T’U TSUNG. A school of Chinese Buddhism translated as the 
Pure Land school that advocated devotion to Amitabha (A-mi-t’o 
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in Chinese and Amida in Japanese). T’an-luan (476—542 CE) was 
the first genuine master of the Chinese Pure Land lineage, and he was 
credited with starting the practice of reciting and meditating on the 
name of Amitabha because he believed that the name of the bodhi- 
sattva possessed an inherent, creative power that purified a person’s 
mind and secured a person’s rebirth in the Pure Land. He attempted 
to spread his teachings throughout Chinese society. He argued that by 
relying on the name of Amitabha, a person became an “other powered 
person” in contrast to the “self-powered person,” who relied on his 
own practice of discipline and meditation. The latter type of person’s 
attitude was based on a dualistic view of reality. One believed that 
one could build a bridge to infinity, and thus suffered from arrogance 
and pride, whereas the other powered person relied solely on the bo- 
dhisattva. In fact, it was even possible for an evil person to be reborn 
in the Pure Land because all beings possessed the Buddha nature 
and everyone could be saved by the bodhisattva’s grace during this 
period of historical decline when it was difficult to attain salvation 
through one’s own efforts. This school was exported to Japan where 
Honen (1133-1212) founded the Jodo Shu. 

CHINUL (1158-1210). A Korean reformer and revitalizer of Buddhism 
who was a member of the Son (Ch’an) school motivated by the com¬ 
mercialism of Buddhism. He integrated the nine existing lineages into 
the Chogye order while also synthesizing Son with the Hua-yen school 
of China. He stressed the necessity of koan practice along with an em¬ 
phasis on sudden enlightenment and the need for gradual deepening of 
the experience as advocated by Tsung-mi (780-841). He also accepted 
the role of scripture and study unlike some radical currents of Ch’an. 

CHIN-YING KUI-YUAN (523-592). A Chinese monk and survivor 
of the persecution of Buddhism by Emperor Wu of the Northern 
Chao dynasty. He heroically debated the emperor about Buddhism’s 
right to exist, although the persecution continued until the death of 
the emperor. During his career, he wrote commentaries on many 
Mahayana texts. 

CHI-TSANG (549-623). Masterful scholar and systematizer of the 
San-lun school in China, which was based on Madhyamika phi¬ 
losophy, although the school did not endure much beyond its founder. 
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He presented lectures at the imperial court of the Sui emperor, and 
he was recognized with the award of National Teacher. Chi-tsang 
developed the notion of three truths, and his school was accordingly 
named the “Three Treatise School,” which, from his perspective, 
represented a middle way between affirmation and negation. It was 
spiritual insight that enabled one to see that neither affirmation nor 
negation was required. Although the school died out in China, it was 
taken to Japan by Ekwan, a disciple of the master, where it was called 
Sanron. 

CHOD. A Tibetan term that literally meant “cut off’ that was associ¬ 
ated with a meditation method intended to eliminate beliefs about the 
self and fears related to dissolution of such a conviction. This was 
accomplished by offering parts of one’s body to demons to consume, 
which was preferably performed at night in a cremation ground. A 
practitioner moved from a belief in the existence of the demons to an 
awareness of their non-existence. This practice was introduced into 
Tibet by an Indian ascetic named Phadampa Sangve (d. 1117). 

CHOGYE ORDER. A celibate Korean order of monks. The name 
of the order can be traced to a mountain associated with the master 
Chinul (1158-1210) and his Son (Ch’an) school. During World War 
II, it opposed the married Japanese T’aeko order, and after the war it 
succeeded by legal means to exclude married clergy and took control 
of monastic property. 

CHUNG-T’U. Chinese translation of the Sanskrit term SukhdvatT 
(Pure Land). Rebirth into this realm, presided over by Amitabha, 
was the goal for members of the Pure Land school, which was con¬ 
sidered an easier path to liberation for lay followers unable to become 
monks. 

CITTA. A term with a Sanskrit root meaning “to think” that was often 
translated as “mind or thought.” The term was closely associated 
in early Buddhism with manas (intellect, mind) and vijnana (con¬ 
sciousness). More precise distinctions were drawn by later Buddhist 
schools with some thinkers equating it with bodhicitta , and were 
intrinsically luminous, free of attachments, and concepts because it 
was empty by nature. The Yogacara school equated it with the store- 
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house consciousness, a repository for all the physical and mental 
karmic seeds. It was not usually to find in the texts of this school a 
conjunction “citta-matra” which was translated as “mind-only” or 
“consciousness only.” If everything was empty, it was consciousness 
only that endured as the false distinction between subject and object 
faded. 

CIVARA. Referred to the robes worn by monks and nuns. Some ascet¬ 
ics of India went naked or wore garments made of grass, tree bark, 
owl feathers, deerskin, or hair. In the initial couple of decades of 
Buddhism, the Buddha and his disciples wore discarded rags. But 
monastic texts specified three robes may be worn by monks: an in¬ 
ner robe used as underclothing extending from the waist to the knee, 
an upper robe covering the shoulders worn as a toga, and an outer 
double robe. Two additional robes were necessary for nuns: a robe 
covering the upper body and breasts and a bathing robe. Bathing 
naked for either monks or nuns was forbidden by the monastic code. 
Monks were forbidden to enter a village unless they wore the three 
robes. These robes could consist of many different fabrics, although 
it was forbidden to decorate robes with gold or silver trim. Monks 
and nuns were expected to repair their garments until new ones were 
donated to them at the annual kathina ceremony held at the conclu¬ 
sion of the rainy season. The colors of monastic robes differ accord¬ 
ing to country: yellow or ochre in India and Sri Lanka, brown, grey, 
or blue in China and Korea, maroon in Tibet, and black in Japan. The 
purple colored robe in China and Japan was a mark of a distinctive 
and honored monk. 

COMMUNITY. See also SAMGHA. 

COMPASSION. See also KARUNA. 

CONSCIOUSNESS. See also ALAYA-VIJNANA; FA-HSIANG; 
MANAS; TATHAGATA-GARBHA; VIJNANA. 

CONZE, EDWARD (1904-1979). Born in London of German 
origin and receiving his doctorate in Germany, he became a re¬ 
nowned Buddhist scholar for his work on the Perfection of Wisdom 
(Prajnaparamita) literature of Mahayana. Besides translating some 
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of these texts, he also published over 24 more specialized books and a 
couple of books on Buddhism that were accessible to a general read¬ 
ership: Buddhism: Its Essence and Development (1951) and Buddhist 
Thought in India (1962). In the 1930s, Conze fled Nazi Germany and 
resided in England, and he found teaching positions in England and 
America. A partially published autobiography has appeared, Memoirs 
of a Modern Gnostic. 

COSMOLOGY. Ancient Buddhists taught that there were innumer¬ 
able world systems like the one that they inhabited in an infinite 
sea of time and space. It was impossible to precisely determine how 
the world originated, but it was governed by natural laws and was 
subject to a cyclic flow of time that was divided into eons (Sanskrit: 
kalpa ), which represented the duration of time between the origin of 
the world and its destruction after which the cycle commenced again. 
The early Buddhist cosmos contained three tiers containing 31 planes 
of existence, which descend from the base of Mt. Meru, or center of 
the cosmos. The mountain was surrounded by four continents with 
Jambudipa (India) located in the south. The earth was established on 
water that rested on wind, which in turn resided on space. This con¬ 
ception suggested a lack of stability because there was no substantial 
ground. 

The three tiers consisted of the world of non-form ( arupa-loka ), 
the world of form ( rupa-loka ), and the world of desire ( kama-loka ). 
Each world was subject to the law of cause and effect (karma) and to 
the cycle of rebirth, and it was arranged hierarchically from the finest 
and most spiritual at the top to the grossest at the bottom. Human be¬ 
ings resided in the realm of desire, an elevenfold sphere of pleasure 
and a sevenfold realm of sensual bliss, on the fifth level. The world 
of desire included a fourfold realm of punishment, which consisted 
of the following: demon ( asura ) world, hungry ghost (preta ) world, 
animal world, and various hells. Moreover, there was a threefold di¬ 
vision of the heavens and assorted divine beings, which reflected the 
influence of Hindu culture. 

With the advent of Mahayana, the cosmology changed as evident 
in the Lotus Sutra , where the 16 sons of the Buddha were located on 
each of the eight compass points. The father, or Buddha, symbolized 
the center of what was a symbolic mandala (sacred diagram), which 
suggested the coexistence of the various buddhas in time and space 
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and sharing of the same wisdom by way of the father. Mahayana 
cosmology required that there could not be two buddhas in a single 
space. This was especially evident with the cosmology of Pure Land 
schools in which celestial bodhisattvas occupied their own space, 
such as Aksobhya in the east, Amitabha in the west, Amoghasiddhi 
in the north, Ratnasambhava in the south, and the center occupied 
by Vairocana, which was a different type of sacred diagram in com¬ 
parison to the Lotus Sutra. 

COUNCIL OF KANISKA. The alleged fourth council named for 
the sponsoring king in Gandhara around 100 CE. The monk Va- 
sumitra supervised the council and was assisted by the renowned 
Asvaghosa. Along with 499 attending monks, their task was to 
compile a new monastic code, compose a commentary on the Ab- 
hidhamma text that was entitled the Jnanaprasthana, which be¬ 
came a standard work for the Sarvastivadins, who were supported 
by the king. There were legends about how the commentaries were 
preserved on copper plates and sealed in stone caskets, how the 
king sought to imitate King Asoka, and how a text entitled the 
Mahavibhasa was constructed that embodied Sarvastivada doc¬ 
trines, although some scholars thought that this text was later than 
the date for the council. 

COUNCIL OF LHASA. The name of the council was a misnomer 
because it more accurately referred to a debate at Samye in Tibet 
in 742. The disagreement focused on the problem of sudden versus 
gradual enlightenment. The principal debate occurred between the 
Indian monk Kamalaslla, who argued for the traditional gradualist 
position, and the Ch’an monk Hvashang, who argued for sudden 
enlightenment. The Indian monk won the debate, which settled the 
question, and the gradual position was adopted in Tibet. 

COUNCIL OF PATALIPUTRA I. A council allegedly convened 
around 250 BCE to settle disputed questions about the nature of the 
Buddha and doctrine, which resulted in a major schism between the 
Sthaviras (Elders) and the Mahasamghikas (Great Assembly). The 
former body was more conservative and less open to innovation, 
whereas the latter group was more inclusive by embracing lay peo¬ 
ple, amenable to doctrinal innovation, incorporating devotional prac- 
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tices, and stressing the Buddha’s supernatural qualities. The council 
focused on five disputed points presented by the monk Mahadeva, 
which were rejected by the Sthaviras because they adhered to the 
Buddha’s essential human nature and not his compassion and su¬ 
pernatural qualities. Another problem for the council was related to 
monastic rules introduced by the Sthaviras that were not accepted 
by their opponents. There was a lack of canonical sources for this 
council, and it was not accepted as the Third Council by Theravada 
Buddhists, who adhered to a later council during the reign of Asoka 
as the third one. The historicity of this council has been questioned by 
scholars because textual sources for this council are over 400 years 
older than the alleged event. 

COUNCIL OF PATALIPUTRA II. A council dated around 250 
BCE during the reign of Asoka that can be confirmed by accounts 
in the Mahavamsa and Dipavamsa of the Pali canon and accepted 
as the third council by the Theravada. The council was called to 
settle problems related to lax practice and unorthodox thought. The 
king played a pivotal role in the dispute along with Moggaliputta 
Tissa, a respected monk. The king questioned monks to discern 
which ones adhered to the orthodox Vibhajjavada (distinctionist) 
position and expelled those from the order who did not accept this 
position. It was possible to find a summary of the various heretical 
positions in the Kathavatthu of the Abhidhamma literature of the 
Pali canon. 

COUNCIL OF RAJAGRHA. According to traditional legend, it was 
the first Buddhist council after the death of the Buddha in order to 
establish the authoritative teachings and discipline of the founder 
on a site in the capital donated by King Bimbisara. This council 
established the validity of the oral traditions by dividing them into 
initially two baskets (pitakas), consisting of discourses or sermons, 
along with historical and organizational material, and eventually a 
third basket. A senior monk, Kasyapa, supervised the council, and 
he utilized the memory of Ananda to recall the actual sermons of 
the Buddha and Upali for monastic rules. Historians have called into 
question this traditional account of the origin of the canon because 
internal evidence suggested a later date for the establishment of the 


canon. 
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COUNCIL OF RANGOON. According to Theravada recollection, 
this represented the sixth council in Buddhist history held in 1954 in 
Myanmar (formerly Burma) to commemorate the 2,500th anniver¬ 
sary of the Buddha’s death. Approximately, 2,400 monks attended 
over a two-year period. Besides the commemorative nature of the 
council, it was intended to edit and recite the canon. 

COUNCIL OF VAISALL The second Buddhist council organized to 
confront disputes about monastic discipline. This council resulted 
in a split of the community into two sects: Sthavlras (Elders) and 
Mahasamgikas (Great Assembly). The fonner group claimed to 
preserve the genuine teachings and discipline of the Buddha by em¬ 
phasizing the importance of monastic life for genuine practice, and it 
stressed the authority of monks within the Buddhist community. The 
Mahasamghikas were lay-orientated in the sense that they allowed lay 
followers into their meeting, and were sympathetic to popular religious 
values and practices, such as depicting the Buddha as a more divine 
being. A number of groups subsequently split from these two groups. 

CRAVING. See also TRSNA. 


- D - 

DAIMOKU. It referred to chanting “Namo mydho renge kyo" (Homage 
to the Lotus Sutra) by members of the Nichiren sect of Japan that 
held the text to be the epitome of Buddhist teachings. It was believed 
that chanting expressed faith and imparted wisdom and liberation 
upon the chanter. This sect was known in Japan as Sokagakkai and 
the Nichiren Shoshu of America, and it traced its origin back to the 
prophet Nichiren (1222—1282). 

DAINICHI. Name of the cosmic Buddha of the Shingon (eso¬ 
teric) school of Japan. In Sanskrit, Dainichi was identified as 
Mahavairocana. Dainichi was the reality in all phenomena, and 
he revealed the six elements—earth, water, fire, wind, space, and 
consciousness—in their harmony. Within the Shingon system, the 
microcosmic individual’s mind, speech, and consciousness had to be 
integrated with the macrocosm represented by Dainichi, which was 
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accomplished by using mandalas (sacred diagrams), mantras (sacred 
utterances), and hand gestures (mudras). 

DAINICHI NONIN (d. 1194). A Japanese Zen master who achieved 
enlightenment without a teacher and established the short-lived 
Daruma school. The term Daruma could be traced back to the Bod- 
hidharma, the legendary founder of Ch’an/Zen. To legitimate his 
status, he sent two disciples to China, where Yii-wang Cho-an of the 
Lin-chi lineage confirmed his enlightenment because Dainichi did 
not want to be labeled a private enlightened being and unauthorized 
teacher. As his fame spread, many students came to study with him. 
According to a tradition, he was a killed by a nephew, but many 
scholars doubt the authenticity of this account. After his death, many 
of his former students drifted to the Soto school of Dogen. 

DAKINI. In Sanskrit, the term was related to the verbs “to summon” or 
“to drum,” and was sometimes translated as female witch. They were 
depicted as flesh-eating attendants of the goddess Kali within Hinduism, 
whereas they became attendants and sexual partners of yogins in Tibet, 
appearing as extremely ugly or very beautiful. Tibetans identified them 
as “sky-goers” because of their ability to fly. They were often depicted 
as naked, and they functioned to inspire yogins, transmitted secret 
teachings in dreams, and assisted yogins with the acquisition of powers. 
Some Tibetan traditions believed that they assumed human form and 
took responsibility to guard secret texts hidden from humans. 

DALADA MALIGAWA. Proper Sinhalese name for the Temple of the 
Tooth in Kandy, Sri Lanka, which contains the tooth relic of the Bud¬ 
dha. The temple was built by rulers from 1687 to 1707 with addi¬ 
tional work occurring from 1747 to 1782. The tooth relic was housed 
within a jewel-covered stupa during the annual Esala Perakhera 
festival, or simply called “The Procession.” The tooth was placed 
on the back of an elephant under a canopy and paraded through the 
streets, which gave all citizens an opportunity to see it. 

DALAI LAMA. A term of Mongolian derivation that literally meant 
“great ocean ( dalai ) and teacher (lama)” used to refer to the leader of 
Tibetan Buddhism, who was believed to be an incarnation of the bo- 
dhisattva Avalokitesvara within the Gelugpa sect, Order of Virtue. 
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The term was initially conferred on Snam Gyatsho (1391—1474) by 
Altan Khan, a Mongol ruler of Kokonor. The name was then applied 
to two predecessors and all subsequent incarnations reaching to the 
present 14th Dalai Lama (b. 1935) at the present. The Dalai Lama 
is associated with the notion of the tulku (apparent body), a revered 
teacher believed capable of assuming rebirth in a human body. The 
tulku takes bodily form voluntarily in order to continue his mission 
to save all beings and complete the vow of a bodhisattva. See also 
DALAI LAMA V; DALAI LAMA XIV; PANCHEN LAMA. 

DALAI LAMA V (1617-1682). Losang Gyatsho was often referred to 
as the greatest incarnation because of his political dexterity dealing 
with the Manchu government in China. He was also given credit for 
unifying Tibet and ushering in a golden age of Tibetan culture. 

DALAI LAMA XIV (1935-present). Tenzin Gyatso lived in exile in 
Dharmasala in northeastern India after fleeing in 1959 after mass protest 
over the Communist Chinese invasion and occupation of Tibet in 1950. 
During his exile, he has published many books, became an international 
symbol of peace, and worked to promote the cause of his people. For his 
humanitarian efforts, he was granted the Noble Peace Prize in 1989. See 
also ECLECTIC MOVEMENT; DORJIE SHUKDEN. 

DANA. This term meant “giving, generosity, or charity.” It was an im¬ 
portant Buddhist virtue that had to be executed selflessly and without 
expectation of reward. Within the Theravada, it referred to laity giv¬ 
ing alms to the monastic community and monks giving teachings to 
the laity. Lay followers received merit for their giving that could ben¬ 
efit them in a future life, and they received greater merit if the monk 
to whom they give was a virtuous paragon, a practice that placed 
pressure on monks and nuns to conform to the highest standards 
of the monastic code. A highly worthy recipient became a “field of 
merit” for the laity. Within Mahayana Buddhism, giving was a per¬ 
fection that a bodhisattva had to cultivate, and it was closely associ¬ 
ated with compassion ( karuna ) and loving kindness ( maitrf ). 

DARUMA-SHU. Japanese Zen school named for Bodhidharma that 
was founded by Dainichi Nonin (d. 1194). The school honored Bod¬ 
hidharma with esoteric rites. Its teachings were grounded on three 
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texts attributed to Bodhidharma along with the Mahayana text the 
Surahgama-samadhi Sutra. The school dissolved after the death of 
its founder as disciples joined other Zen orders. 

DASABHUMIKA SUTRA. A Mahayana text that described the 10 
stages ( bhumis ) of the bodhisattva on his path to enlightenment. 
This text was part of the larger Avatamsaka Sutra that circulated as 
an independent text. 

DENKO-ROKU. A history of the Soto Zen school in Japan by Kei- 
zan Jokin (1268-1325), which was composed between 1299 and 
1301. This invaluable source of history traced the lineage of the 
school from the Buddha through Dogen (1200-1253). The author 
composed the book by attributing koans and their answers to each 
member of the linage of some 52 transmitters. 

DEPENDENT ORIGINATION. See also PRATiTYA-SAMUTPADA. 

DEVADATTA. A cousin of the Buddha who was converted to the 
new religion by the Buddha and became an esteemed member of the 
monastic community. He later became a symbol of treachery and evil 
for the Buddhist tradition because he attempted to usurp the Buddha’s 
position by subterfuge before actually attempting to assassinate the 
Buddha. He conspired with Prince Ajatasatru to replace the reign¬ 
ing King Bimbisara and the Buddha. The king was deposed and re¬ 
placed by the prince, but the monk was unsuccessful in overthrowing 
the Buddha, although at one point he did convince 500 monies to split 
from the main body of monks and join him after he introduced five 
new, austere rules, creating a schism in the order. The orthodox com¬ 
munity countered successfully when Sariputra and Maudgalyayana, 
trusted assistants of the Buddha, convinced the schismatic monks to 
return to the original community. 

DEVANAMPIYA TISSA. King of Sri Lanka from 247-207 BCE who 
added his first name during a second coronation, meaning “dear to 
the gods.” King Asoka invited him to embrace Buddhism, and later 
sent his son, Mahinda, to Sri Lanka to convert the king and his court 
and to introduce Buddhism to the island, and soon young men were 
being ordained as monks. Tissa donated a park to the Buddhists, 
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which eventually evolved into the Mahavihara monastery, and sev¬ 
eral other monuments. In response to women in his court wanting to 
become nuns, Tissa requested assistance from Asoka, who sent his 
daughter, Sanghamitta, and other nuns to ordain the island women. 
They brought with them a branch from the original bodhi tree that 
was planted in the capital, which was symbolic of Buddhism also 
taking root in the country. 

DEVOTION. The importance of devotion in Buddhism could be traced 
back to the Buddha and the cult that developed around him. Within 
two or three decades after the death of the Buddha a cult developed as 
evidenced by epithets such as Bhagava (literally, “one endowed with 
great riches”), Sattha (teacher), Tathagata (literally, “gone there”), 
and Mahapurisa (super or great man). The Mahapadana Sutta of the 
Diglia Nikaya related that the Buddha bore the physical marks of a 
superior person because his hands and feet were like a net, he could 
touch his knees with either hand without bending, his complexion 
was like the color of gold, no dust could cling to his body, he had a 
long tongue, eyelashes of a cow, a hairy mole between his eyebrows, 
and his sexual organ was concealed in a sheath. The Brahmayu Sutta 
of the Majjhima Nikaya depicted the Buddha with lionlike jaws, a 
thousand spokes on the soles of his feet, emitting a bodily radiance, 
possessing foreknowledge of human events, and having an ability to 
see into the past and the future. 

The Buddha’s special status was enhanced after his death by a cult 
of relics preserved in memorial mounds (stupas) around which the 
faithful circumambulated and made pilgrimage. These kinds of devo¬ 
tional practices gave devotees an opportunity to acquire merit for a 
better rebirth and eventually enlightenment. This nascent type of de- 
votionalism exploded into the Pure Land movement in Mahayana 
Buddhism throughout East Asia, and became the most popular form 
of the religion practiced by the greatest number of adherents. 

DGE-LUGS-PA. See also GELUGPA. 

DHAMMAJARIG. A term meaning “traveling dharma” and name 
of a mission in Thailand that was originated in 1963 by Buddhist 
monks to take their teachings to the hill people of rural parts of the 
country. The overall purpose of the mission was the integration of 


96 • DHAMMAPADA 


the hill people into Thai society in meaningful political, social, and 
economic ways. 

DHAMMAPADA. A popular and beloved text from the Khuddaka 
Nikaya of the Pali canon, consisting of 423 verses in 26 sections 
arranged according to subject matter. The title meant “verses of 
the teaching.” It represented an anthology of edifying verses from 
other books of the Pali canon, other Buddhist schools, and even 
non-Buddhist sources. A commentary on the text was attributed to 
Buddhaghosa called the Dhammapada-atthkatha. Later Chinese and 
Tibetan versions of the text appeared in the tradition. 

DHARANI. A magical formula composed of arbitrary syllables believed 
to confer powers on the reciter or to create supernatural results. It was 
similar to a mantra, although it was longer than a mantra. An earlier 
purpose of a dharam was to help a meditator retain teachings, func¬ 
tioning as a summary of longer texts. During the early Mahayana 
tradition, it referred to the retention of patience, mantra, words, and 
meaning when practicing mindfulness, whereas in Tibet it became 
almost indistinguishable from mantras and functioned as protective 
charms. 

DHARMA. A term that was derived from the Sanskrit root dhr, mean¬ 
ing “to support or to bear” (dhamma in Pali). The term was used in 
a variety of ways to mean holy wisdom, salvific truth, teaching, doc¬ 
trine, and the universal law that governed the universe. As a teaching 
or doctrine, it was normative and authoritative. Pali commentators 
taught that it transcended the world and social norms. It stood at the 
center of Buddhist soteriology because it was a truth that possessed 
saving power, but it could also protect, support, and preserve a per¬ 
son. The Pali tradition referred to it as ninefold because it consisted 
of the four paths, four fruits, and nirvana (nibbana in Pali) and is 
thus a method of liberation. Dharma also referred to the elements 
of existence in the Abhidhamma system, whose reality the later 
Madhyamika school would deny. 

DHARMACAKRA. This term refers literally to “wheel of the teaching 
or law,” which became an important Buddhist symbol to represent 
the message of the Buddha, and, like a turning wheel, the teaching 
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has no beginning or end and was thus eternal. The importance of 
the wheel originated with the initial sennon of the Buddha that was 
referred to as “Discourse on the Turning of the Wheel of the Law.” It 
was depicted with eight spokes, signifying the eightfold path. From 
the perspective of Mahayana Buddhism, this sermon represented 
the first of three turnings of the wheel with the other two turnings 
symbolic of the advent of Mahayana and Vajrayana. 

DHARMAGUPTAKA. An early Buddhist school among the 18 
known schools whose name means “Protectors of the Dharma.” 
They were supported by Indo- Scythian rulers in northwest India, 
although some sources placed them in the south. They split from 
the Mahisasakas and established their own identity. Their Vinaya 
texts were preserved in Chinese, and their lineage for nuns survived, 
serving as a source to reintroduce the order of nuns in places where 
it had ceased to exist. 

DHARMAKARA. A legendary monk who became inspired to achieve 
enlightenment and was guided by Lokesvararaja, a Buddha, to lib¬ 
eration and knowledge of the Pure Land. After many lifetimes, he 
achieved his goal by becoming Amitabha. His story appears in the 
Larger Sukhavafivyuha Sutra , where he takes 48 vows related to 
the nature of existence, which later reflect aspects about life in the 
Pure Land. 

DHARMAKAYA. Within the Mahayana context and doctrine of the 
triple body of the Buddha ( Trikaya ), this was the body of the law, 
doctrine, or truth, which functioned as the support for the two other 
bodies ( sambhoga-kaya , body of enjoyment and nirmanakaya, 
body of emanation). In early Buddhism, the term suggested the pres¬ 
ence of the Buddha after his death in the form of his teachings. In 
Mahayana, it assumed a metaphysical status as primordial existence, 
a transcendent reality, and perfect enlightemnent. It was free from 
the karmic bonds of action, defilements, and conceptualization. It 
became equated with the mind of the Buddha in Tibetan thought. 
The Yogacara school equated it with the tatliagata-garblia, which 
was also synonymous with the storehouse consciousness. In some 
contexts, it was considered a cosmic body that was often referred to 
as the Adi Buddha, suggesting that it penetrated and permeated the 
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universe and was identical to the essence of knowledge and com¬ 
passion. In some texts, the three bodies were directly related to the 
spiritual development of an individual on the path to liberation with 
the dharmakaya serving as the pinnacle of such development. 

DHARMAKIRTI (ca. 7th century CE). An influential Mahayana 
philosopher who focused on issues of logic and epistemology. 
DharmakTrti was bom in south India and educated at Nalanda Uni¬ 
versity where he was exposed to the logic of Dignaga and wrote a 
commentary on his work known as the Pramanavarttika that further 
developed the thought of the logician with reference to topics such 
as inference, nature of valid knowledge, sense perception, and syllo¬ 
gisms. Dhramaklrti also composed a work on logic, the Nyayabindu, 
which survived in Tibetan translation. He was convinced that logical 
arguments could provide certainty about the truth, and enlighten¬ 
ment insight could create new meaning. 

DHARMAPALA (ca. 7th century CE). A student of the logician 
Dignaga, who later became abbot of Nalanda University and died at 
the young age of 32. As a Yogacara philosopher, he took the school 
in an idealistic direction by stressing consciousness-only as the sole 
existing entity, whereas everything else was empty of reality. With 
the exception of the Vijnaptimatrata-siddhi preserved in Chinese that 
became the basic text for the Fa-hsiang school, the bulk of his com¬ 
mentaries have been lost. 

DHARMAPALA, ANAGARIKA (1864-1933). During his life under 
the domination of British colonialism, he led a revival of Buddhism 
by borrowing elements from Protestantism. Born in Sri Lanka with 
the name Don David Hewavitarne, he changed his name to Anagarika 
(meaning “homeless”) Dharmapala (“Defender of the Buddhist Doc¬ 
trine”) at the urging of a leader of the Theosophical Society, Colonel 
Henry Steele Olcott (1832-1907). In 1891, Dharmapala created 
the Mahabodhi Society after a visit to the site of the Buddha’s 
enlightenment to regain control of the site for the purpose of unit¬ 
ing Buddhists and to inspire them to make Buddhism permeate the 
whole of society. He stated that the life of a monk was not the only 
way to liberation and thus opened the path to lay people. He linked 
Buddhism with nationalism in Sri Lanka, criticized the worship of 
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Hindu deities, and rejected the notion that liberation was unattainable 
in this world. He borrowed from Protestantism in 1808 by forming 
the Young Men’s Buddhist Association to encourage men to perform 
good deeds for others, observe Buddhist precepts, and support their 
families, which enhanced self-respect on the island. During his career 
he was critical of Buddhist monks for not adhering to the highest ide¬ 
als of the religion. 

DHATU. This term meant “region or element of many different kinds,” 
such as physical elements, being, consciousness, body, and appear¬ 
ance. The purpose of the various lists of elements was to demonstrate 
their impermanance. When the term was used in compound word 
constructs, such as dharmadhatu, it was intended to convey a sense 
of totality or source of something. 

DHYANA. A Sanskrit term that was translated as trance, meditation, or 
absorption, which specifically referred to deep absorption in medita¬ 
tion characterized by pure awareness. After eliminating the five hin¬ 
drances and achieving one-pointed concentration on a single object 
(ekagrata), a meditator achieved dhyana, which the Theravada tra¬ 
dition identified as consisting of eight stages with four trance states. 
Dhyana became the fifth perfection on the path of the bodhisattva in 
Mahayana, while in Tibetan tantra it referred to a process of visual¬ 
izing a personal deity and other practices. The term formed the names 
of the Ch’an and Zen schools, respectively, in China and Japan. 

DIAMOND SUTRA. An abbreviated translation of the influential 
Sanskrit text VajracchedTka-prajnaparamitta Sutra (literally, “Dia¬ 
mond Cutter Perfection of Insight Sutra”), suggesting that the text 
cuts cleanly like a diamond thereby removing false teachings. The 
composition of this short text of 32 chapters dated to around 300 CE 
and summarized the teachings about emptiness ( sunyata ) essential to 
some schools of Mahayana within the context of a dialogue between 
the Buddha and his disciple Subhuti. See also PRAJNApARAMITA 
LITERATURE. 

DIGHA NIKAYA. It represented the initial text of the Sutra Pitaka of 
the Pali canon, consisting of 34 long ( dlgha ) discourses of the Bud¬ 
dha covering various doctrines and teachings of competing schools 
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along with the death of the Buddha. Buddhaghosa composed a com¬ 
mentary Surmahgalavildsinl in the fifth century on the text. It was 
preserved in the Sanskrit Mahayana canon as the DTrgha Agama, 
and it was partially translated into Chinese by Buddhayasas in 413. 
See also AGAMA; TRIPITAKA. 

DIGNAGA (ca. 480-540 CE). Tradition gave him credit for establishing 
Buddhist logic. He argued that a person, who was assisted by logic, 
could gain an accurate insight into reality. And from this insight into 
reality, a person could gain genuine meaning. Two of his composi¬ 
tions on logic were preserved respectively in Tibetan and Chinese: 
Pramdnasamuccaya and the Nyayamukha. In these works, he rejected 
the older, five-step syllogism of the Indian Nyaya school and substi¬ 
tuted a three-step logical method, examined sense perception and what 
type of knowledge we could gain from it, whether knowledge was 
reliable or not, and the connection between images, concepts, and sen¬ 
sations within the world, constructing a complete epistemology. Writ¬ 
ing within the context of Yogacara philosophy, Dignaga’s influence 
extended to Dharmaklrti (seventh century) and beyond. 

DIPANKARA. The name of the first of 24 mythological figures predat¬ 
ing the historical Buddha that meant “igniter of fires.” According to 
this narrative, he preached to Sumedha, who was inspired to give rise 
to the thought of enlightenment and adopted the vow of a bodhisat- 
tva to attain it. DTpankara predicted the completion of Sumedha’s vow 
with the appearance of Siddhartha Gautama. Dlpahkara was also a 
Buddha of the three ages (past, present, and future) with the Buddha 
Sakyamuni representing the present and Maitreya the future. 

DIPAVAMSA. A Pali historical work that meant literally “island chron¬ 
icle” dating to around the beginning of the fourth century CE, which 
related the history of Buddhism in Sri Lanka and was the oldest chron¬ 
icle of its kind. It was highly likely that the text represented an edited 
version of several chronicles from different authors. The Culavamsa 
continued the historical narrative from the reign of King Mahasena 
(334-361 CE), a point at which the Dipavamsa ends its narrative. 

DIVYAVADANA. A Sanskrit text that meant literally “the heavenly 
Avadana,” representing a work of moral and legendary stories in- 
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tended to edify readers about how karmic activity reaped its eventual 
rewards. The 38 sections of the text were probably arranged between 
200 and 350 CE, although there was evidence of a partial Chinese 
translation in 265 CE. The content of one section of the text held the 
Asokavadana , a narrative about the life of King Asoka. 

DOGEN KIGEN ZENJI (1200-1253). Originally a member of the Ten- 
dai school on Mount Hiei, the Japanese Buddhist tradition gave him 
credit for founding the Soto Zen school after he returned from China, 
having attained enlightenment under the tutelage of Ju-ching (1163- 
1268), a master of the Ts’ao-tung school, while having previously 
studied under Japanese Zen master Eisai (1141-1215). Dogen also 
founded Eihei-ji (“Temple of Eternal Peace”) at a remote mountainous 
part of Fukui Prefecture, which was where he spent the remainder of 
his life training monks and writing the Shdbogenzd (The Treasury of 
the True Dharma Eye), which was completed just before his death, in 
which he expounded his non-dualistic philosophy that demonstrated 
that the Buddha nature was equivalent to all existence including plants, 
animals, and the inanimate world. Elis non-dualism extended to the 
practice of zazen (seated meditation), which was the primary mode of 
practice in contrast to the use of koans (enigmatic statements). Dogen 
advocated a pure Zen that was free of esoteric elements typical of the 
Tendai and Shingon sects in Japan. Deeply concerned about monas¬ 
tic rales and regulations, he still opened the community to everyone 
regardless of intelligence, social status, gender, or profession. He also 
abolished the separation between laity and monks. 

DOKUSAN. A formal, ritualized, secret, brief meeting between a 
student and his Zen master to ascertain the extent of the student’s 
progress toward enlightenment. It was incumbent upon the student 
to demonstrate his spiritual progress, and it was the job of the master 
to help the student and to verify his attainment. The master played 
the role of a mother hen pecking on the outside of an egg, while 
the student pecked on the inside of the egg. When the pecking was 
perfectly coordinated, the student attained enlightenment. See also 
SANZEN; ZAZEN. 

DORJE (RDO-RJE) . A thunderbolt weapon used by the ancient Hindu 
deity Indra, it became associated with a diamond ( vajra) and stands 
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for the nature of enlightenment. Within tantric Buddhism, it symbol¬ 
ized the Vajrayana (Diamond Vehicle) because this path cuts like 
a diamond, and it represented the masculine aspect, skillful means 
(,upaya ), and formed a unity with the feminine wisdom (prajna). 
The dorje played an important role in Tibetan ritual as an instrument 
with odd numbered prongs, constructed of metal and with matching 
double heads. In ritual contexts, it was conjoined with a bell, which 
was the feminine element associated with wisdom. Dorje and bell 
symbolized a unity beyond duality. 

DORJE SHUKDEN. He was a wrathful Tibetan deity, who functioned 
as a protector with a cult originating in the 17th century. Many Ti¬ 
betans believed that he was the restless spirit of Drakpa Gyeltsen 
(1618-1655), who was an opponent of the Dalai Lama V and driven 
to suicide. Recognition of Dorje Shukden reached its height in the 
20th century when he was elevated to Dharma protector, resulting in 
a sectarian disagreement when the Dalai Lama XIV urged Tibetans 
to cease worshiping this deity. The Kadampa school did not obey 
based on its religious freedom, while the Gelukpa school adhered 
to the request. 

DROK-MI (’BROG-MI). He established the Sakyapa school in Tibet 
during the 11th century, having studied in India for eight years. He 
accepted and advocated new tantric texts translated by Atisa and 
Rin-chen bzang-po in sharp contrast to the Nyingmapa school. The 
abbots of this school were allowed to marry, and thus his son inher¬ 
ited his position. 

DROM-TOM (’BROM-STON DROM) (1008-1064). He founded the 
Kadampa school in Tibet after serving as a disciple of Atisa. The 
disciple housed his master’s ashes in a monastery that he established. 
Besides emphasizing strict discipline, the school promoted seven 
doctrinal features: the three scriptural baskets; historical Buddha; 
Avalotikesvara, and his consort, the goddess Tara; and Acala, a 
protective divine being. 

DUHKHA. A Sanskrit term that was spelled dukkha in Pali. It was a 
basic pre-supposition of the Buddha’s thought based on empirical ob¬ 
servation that all life was suffering, which represented the First Noble 
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Truth. The term was wider in meaning than that conveyed by an Eng¬ 
lish translation because the term also suggested pain, sorrow, misery 
impermanence, and unsatisfactoriness. The Buddha did not deny that 
there was happiness, but he did assert that the happy moments of life 
do not last, and their passing brings sorrow. The root meaning of the 
term was suggestive because it meant an axle that was not centered 
with respect to its wheel, which suggested that life was disjointed in its 
present condition. Duhkha could be viewed from three perspectives: 
ordinary suffering ( duhkha-duhkha ), suffering produced by change 
(viparindma-duhkha), and suffering inherent in conditioned states 
( samkhdra-duhkha ). All emotional and mental states characterized by 
fear, anxiety, frustration of desires, physical and mental degeneration, 
sickness, old age and death were examples of the first type of suffer¬ 
ing. The second type of suffering involved all change that pointed to 
the temporary nature of joy and happiness in life, whereas the third 
type was related to clinging to self or ego. This third type supported 
and made possible the other two types of suffering. Because the self 
was an ever-changing group of mental and physical aggregates ( skan- 
dhas), there was no permanent self for one to cling to. The cause of 
suffering was ignorant craving ( tanha , Sanskrit, trsna), or the Second 
Noble Truth. Duhkha represented one of the marks of human exis¬ 
tence along with non-self and impermanence. 

DUTTHAGAMANI ABHAYA (r. 101-177). Sri Lankan king and 
hero, whose story was told in the Mahavamsa about his straggle with 
Buddhist Tamils (Damilas). The term Duttha (wicked, spoiled) was 
a nickname he earned by challenging the masculinity of his father 
for his unwillingness to fight the Tamils. After his father’s death, he 
won the throne in a struggle with his brother, and then proceeded to 
engage the Tamil forces and defeated them. Afterward, he turned his 
attention to Buddhism, and he donated money for construction of 
stupas and buildings. 

DZOGCHEN. The most advanced teaching about reaching enlighten¬ 
ment in the Nyingmapa school of Tibetan Buddhism, which was 
called the “great perfection.” It was also identified with ati-voga (ex¬ 
ceptional practice), and traced back to Padmasambhava and refined 
by Jigme Lingpa (1730-1798). There were three groups of ati-yoga: 
mental, spatial, and instructional. The last group integrated the initial 
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two, and developed meditational techniques that could overcome 
different forms of resistance. Dzogchen enabled a meditator to real¬ 
ize that there was nothing supporting appearances and to see one’s 

Buddha nature. 


- E- 

ECLECTIC MOVEMENT. An 18th-century revolutionary movement 
that originated in eastern Tibet. The movement took a tolerant view 
of the various religious schools, and was anti-sectarian because it ad¬ 
vocated the value of all schools. The majority of its proponents came 
from the ranks of the Kagyii and Nyingma schools. The current Da¬ 
lai Lama XIV has embraced the spirit of the movement. 

EIGHTFOLD PATH. The path to liberation discovered by the Buddha 
and presented as the Fourth Noble Truth, which he conceived as a 
middle path (majjhima patipada) between the two extremes of sense 
indulgence or hedonism and extreme forms of asceticism. The eight 
steps of the path were divided into three parts: wisdom (panna , 1-2), 
moral action (sila, 3-5), and meditation ( dhyana , 6-8). The initial 
step was right view or understanding, which meant “to grasp things as 
they really were,” as explained by the Four Noble Truths. The sec¬ 
ond step was right thought, which denoted thoughts of detachment, 
renouncing sense pleasures, and having malice toward no one. Right 
speech was the third part of the path, which suggested refraining 
from lying, slander, gossip, and abusive language. The fourth aspect 
of the path involved right behavior, and the five precepts served as a 
practical guide to behavior: (1) do not kill or injure any living crea¬ 
ture, (2) do not steal, (3) do not lie, (4) do not be unchaste, and (5) 
do not drink intoxicants. Right livelihood was the fifth aspect of the 
path, and it entailed abstaining from a profession that brought harm 
to others and choosing one that it was ethically righteous. The sixth 
step was right effort that involved extraordinary exertion and keeping 
the mind free of evil states. Right mindfulness was the seventh part 
of the path, which involved a single-minded awareness that enabled 
the mind to know, to shape, and to liberate itself. It entailed becoming 
mindful of and controlling one’s body, sensations and feelings, and 
mind. Finally, a meditator achieved the eighth rung of the path identi- 


ekayAna • 105 


fied as concentration ( samadhi ), which consisted of intense mental 
focus that led to the four trance states and eventually liberation. 
Having attained wisdom, the meditator gained insight into the nature 
of things and realized the truth of the Buddha’s teaching because of 
ones’ ability to verify it by oneself. See also ARYA SATYAS. 

EIHEI-JI. A Zen temple founded by Dogen Zenji in 1243 in north¬ 
ern Japan within Echizen Prefecture called “The Temple of Eternal 
Peace.” It was one of the two major temples of the Soto school with 
the other named Soji-ji. 

EISAI ZENJI (1141-1215). He began his career as a member of the 
Tendai school, before he became the founder of the Rinzai school of 
Japanese Zen after traveling to China in 1168 and being exposed to 
Ch’an. Although he continued to be a member of the Tendai school 
for another 18 years, he returned to China for a period of four years 
during which he intensively studied Ch’an within the context of the 
Lin-chi lineage. After an enlightenment experience in 1191, he re¬ 
turned to Japan to promote Ch’an by establishing the first Zen temple, 
Shofuku-ji, even though he remained a Tendai monk and criticized a 
monk for trying to establish a new school, which suggested that he 
never intended to establish a new school himself. Gaining support 
among the aristocracy and military class for his message and presen¬ 
tation of Zen as a national protector, he was appointed abbot of the 
Kennin-ji in Kyoto, and he also founded the Jufuku-ji in Kamakura. 
Even though he taught Zen, Eisai continued to perform esoteric ritual 
typical of the Tendai school because he thought that it was possible 
to synthesize Zen wisdom with Tendai secret rituals. The objective 
of establishing an independent Zen lineage was never realized dur¬ 
ing his life, but this task was successfully achieved by his followers. 
Eisai was renowned for introducing tea to Japan and writing the first 
book about the beverage and its merits, Kissa-yojoki. He was also 
known as a teacher of Dogen Zenji. 

EKAYANA. A Sanskrit term that referred to a single vehicle or path 
within the context of Mahayana where it was equated with the true 
Buddha path. The Lotus Sutra referred to three paths ( trivana ): 
Sravakyayana (path of lone hearer), Pratyekabuddhayana (path of 
private, non-teaching Buddha), and Bodhisattvayana (way of com- 


106 • EMPTINESS 


passion). Each of these ways converted into a single Buddha path, 
although it was the final path that was truly identical to the Buddha’s 
path because the initial two paths were skillful means and not genu¬ 
ine. The Hua-yen school of Chinese Buddhism, which was based on 
the Avatamsaka Sutra (Flower Ornament Sutra) referred to itself as a 
single vehicle and argued that separate traditions were merely partial, 
incomplete aspects of the one whole. From the Hua-yen perspective, 
separate traditions were stages of development of the Buddhist mes¬ 
sage and other traditions were mutually complementary. 

EMPTINESS. See also SUNYATA. 

ENCHIN (814-891). Japanese founder of the Jimon-shu of the Ten- 
dai school of Buddhism. He traveled to China in 857 to study the 
doctrine and esoteric rites of T’ien-t’ai, which he advocated on his 
return to Japan, where he became head of the Miidera in 866. After 
assuming leadership of the Tendai school, he petitioned the govern¬ 
ment to make Miidera the primary temple for the dispensing of eso¬ 
teric rites, a move that caused a split with the monks on Mount Hiei, 
fonner site of the school’s power base. This disagreement led to a 
split in the school with the Mount Hiei monks forming the Sanmon 
school and the Jimon school being located in Miidera. 

ENGAGED BUDDHISM. The designation of a contemporary Bud¬ 
dhist movement intended to stress the commitment of Buddhism with 
various kinds of social, political, and ecological issues. The move¬ 
ment owed its origin to Thich Nhat Hanh, a Vietnamese Zen monk, 
in 1963, during the Vietnam War. Within the context of a brutal war, 
he attempted to find solutions to problems surrounding him and his 
country by applying Buddhist teachings in a more active way. Nhat 
Hanh founded the “Order of Interbeing” to promote his position and 
solve social problems with the purpose of reducing suffering in the 
world. This emphasis on external socio-political action was balanced 
by an inward spirituality. The paradigm for this type of approach was 
the bodhisattva who was committed to the goal of enlightenment 
and vowed to alleviate the suffering of fellow humans. 

ENGAKUJI. Japanese temple of the Rinzai school founded in 1282 by 
the Chinese monk Wu-hstieh Tsu-yiian in Kamakura. It represented 
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the primary temple of the Engakuji sect of Rinzai, and it formed an 
example of an original temple of so-called “Five Mountains” con¬ 
structed by the Ashikaga government during the late 13th century 
with the political purpose of exerting control over Zen schools. 

ENLIGHTENMENT. In Buddhist texts, it was connected to awaken¬ 
ing, awareness, the metaphor of the dawning of light, and was equiva¬ 
lent to the attainment of nirvana. Enlightenment was the solution to 
the root problem of suffering. The traditional Mahayana dialectic 
concerning the interrelationship between enlightenment and ignorance 
meant that enlightenment was distinct from conventional conscious¬ 
ness. Within the context of Mahayana Buddhism, the Lotus Sutra 
referred to the seed of Buddhahood, which provided the condition for 
realization. The initial needs of enlightenment were provided by the 
teachings of the Buddha within the context of a metaphorical process 
of sowing, maturing, and harvesting. For the Japanese prophet Nichi- 
ren (1222-1282), chanting the Lotus Sutra was the seed of enlighten¬ 
ment, and contained the entirety of the Buddha’s enlightenment, which 
became accessible to a person when he chanted it. The Jodo Shinshu 
(True Pure Land) sect of Shinran (1173-1262) in Japan used the term 
eko to designate a process of enlightenment that developed externally 
to the self. The term eko (turning of merit) embodied two meanings: 
(1) it stood for a spontaneous religious transformation that he termed 
“yielding or entrusting” to the reality of Amida; and (2) the term re¬ 
ferred to a process of redefinition and revalorization of the concept. 
This meant that Amida and the Pure Land referred, respectively, to 
perfect enlightenment and partial insight of enlightenment. In contrast 
to developments in Pure Land schools, Ch’an/Zen schools argued 
over the distinction between sudden and gradual enlightenment. See 
also ANUPADISESA-NIRVANA; APRATISTA-NIRVANA; BO- 
DHI; BODHICITTA; BUDDHA-NATURE; EIGHTFOLD PATH; 
FIVE DEGREES OF ENLIGHTENMENT; GEDATSU; JNANA; 
PARINIRVANA; PRAJNA; SUNYATA. 

ENNI BEN’EN (1202-1280). A Japanese Rinzai monk who was 
trained in Tendai and Shingon esoteric rites. In 1235, he traveled 
to China, and studied with Wu-chun Shi-fan (1177-1249), a Ch’an 
master of the Yang-ch’i branch of the Lin-chi lineage, who pre¬ 
sented him with the mark of recognition ( inka-shomei ). Enni estab- 
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lished this branch in Japan on his return and made it the dominant 
form of Rinzai. Because he was willing to provide services to the 
aristocracy and was rewarded with financial support, he forced the 
nearby Dogen (1200-1253) to move his temple to Echizen prov¬ 
ince, where he established Eiheiji. Even though he used Tendai and 
Shingon rituals, Enni still thought, however, that Zen represented 
the pinnacle of Buddhist teachings and the sole legitimate way to 
liberation as he states in his work Jisshuyodoki (Essentials of the 
Way of the Ten Schools). He equated Zen with the Buddha mind 
that he argued could be realized by practicing the precepts, teach¬ 
ings, and invocation. The precepts represent the outward means, the 
teachings explain the means, and invocation ( nembutsu ) stands for 
the effective means. All three practices proceed from and have their 
origin in the Buddha mind. 

ENNIN (784-864). A Japanese monk of the Tendai school who studied 
with the founder of the school Saicho beginning at age 15 at Enryakuji, 
the major temple and locus of the school’s power on Mount Hiei, and 
afterward he became the third abbot of the school. He was in China 
from 838-847 during the height of the 845 persecution, keeping a diary 
about his experiences and making it an important first-hand historical 
source of information about the persecution. While in China, he studied 
various facets of Buddhism, including Ch’an meditation techniques, 
although he later advocated a form of walking meditation taught by 
the T’ien-t’ai school that incorporated chanting Amitabha’s name and 
seeking a vision of him. Thereby, he incorporated Pure Land practices 
into the Tendai school. He also established Tendai esotericism, which 
counterbalanced Shingon esotericism. 

ESALA PERAHERA. Name of the procession of the tooth relic of the 
Buddha through the streets of Kandy in Sri Lanka. The name of the 
festival meant the “Procession of the full moon of Esala” because the 
10-day event ended on the full moon of July/August. The festival be¬ 
came more intense on the seventh day with more elaborate ceremonies 
and a longer parade route. The case-enclosed tooth relic was taken 
from its temple in Kandy called the Dalada Maligawa, placed on the 
back of an elaborately decorated elephant, and paraded through the 
streets. The event also incorporated local deities who were protectors 
of the island: Natha, Visnu, Skanda, and the goddess Pattinl. 
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ETHICS. Buddhism did not have a precise equivalent for the English term 
as an analysis of or guideline for proper conduct. But this observation 
did not mean that the religion was devoid of ethics. Buddhism drew a 
distinction between rules of discipline ( vinaya) and virtues (sila). Rules 
should be followed because they were the correct course of action, 
whereas virtues represented the foundation of the moral life, and they 
allowed a virtuous person to develop thought ( citta ) and wisdom (pa- 
nna), even though virtue by itself was insufficient because being virtu¬ 
ous was not the goal of life. Buddhism also provided ethical guidelines 
with the five precepts (pahca sTla): (1) nonviolence ( aliimsa ), (2) non¬ 
stealing, (3) chastity, (4) abstaining from false speech, and (5) not using 
intoxicants. The precept to practice nonviolence ultimately demanded 
the virtues of loving kindness ( metta ) and compassion (karuna). 

In the final analysis, an ethical or unethical action was more than 
a physical or mental deed because it involved three aspects: thought, 
word, and deed. Each of these aspects produced karmic results by af¬ 
fecting one’s consciousness, which in turn determined the type of per¬ 
son that one became. The compassion of the bodhisattva of Mahayana 
illustrated the ethical component of later Buddhism. See also BODHI- 
SATTVA-SILA; DHARMA; MUDITA; PARAMITA; PUNYA. 

EVANS-WENTZ, WALTER YEELING (1878-1965). He began his 
career as a scholar of Celtic mythology before turning to Tibetan 
Buddhism. He held degrees from Stanford University, Oxford Uni¬ 
versity, and a doctorate from the University of Rennes, France. His 
inability to read Sanskrit or Tibetan did not deter him from publish¬ 
ing such texts as the Tibetan Book of the Dead (1927). After another 
person (Kazi Dawa Samdup, who died in 1922) translated the text, 
he edited, revised, and composed an introduction to the work that 
was often misleading. He also published the following works: Tibet’s 
Great Yogi Milarepa (1928), Tibetan Yoga and Secret Doctrines 
(1935), and The Tibetan Book of the Great Liberation (1954). 


- F- 

FA-CHAO (8th century). Chinese monk of the Pure Land school 
who received a vision of Amitabha while meditating at Lu-shan. 
With direct doctrinal and devotional instructions from Amitabha, he 
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proceeded to teach others to chant the name of the bodhisattva using 
five different tunes. In order to justify his teachings, he resorted to 
T’ien-t’ai thought. Late in his life he was honored by the emperor 
with the title of “National Teacher.” 

FA-HSIANG. A Chinese Buddhist school that adhered to Yogacara 
philosophy based on the translations of the monk Paramartha (499- 
569) from the works of Asanga, such as his Mahayanasamgraha 
(Compendium of the Mahayana) or shortened to She-lun in China. 
The school was established by Hsiian-tsang (596-664) and his 
disciple K’uei-chi (632-682), naming the school after a translation 
of the Sanskrit term dharma-laksana (marks of the dharma), which 
were organized into five categories (mind, mental functions, form, 
appearances unconnected to consciousness, and non-created ele¬ 
ments) from 100 dharmas (elements). The school advocated “con¬ 
sciousness-only,” eight types of consciousness, and the three levels 
of truth: mentally constructed (parikalpita ), relative (paratantra), 
and fulfilled state ( parinispanna ). The first level of the three truths 
or natures possessed an imaginary nature, the second was dependent 
on causes and conditions external to sense perception, and finally 
the third represented that which was perceived by an enlightened 
consciousness. Its basic position was that everything was a projection 
of consciousness and possessed no reality in itself. The school had a 
short lifespan after the passing of its founders and the persecution of 
845, although it became the Hosso school in Japan. 

FA-HSIEN (337-422). Tradition gave him credit for being the first 
Chinese monk to travel to India in 399 CE, study Sanskrit, col¬ 
lect texts, and return to China in 414. He was motivated to secure 
a correct version of the Vinaya or monastic code. His travelogue 
Biography of the Eminent Monk Fa-hsien recounted his adventures. 
Upon his return to China via the southern sea route, he proceeded 
to translate texts collected from the Mahasamghika Vinaya and the 
Sarvastivadin Vinaya. 

FAITH. See also SRADDHA. 

FA-JUNG (594-657). Chinese Ch’an monk who established the eclec¬ 
tic Oxhead school, which was named for a mountain of its headquar- 
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ters. By establishing a new school, Fa-jung intended to steer a new 
course between the battling northern and southern schools that would 
reconcile their positions. Influenced by the T’ien-t’ai doctrine that 
ah things possessed the Buddha nature, he stressed the simultane¬ 
ous cultivation of meditation and wisdom. 

FALUN GONG. A new Chinese religious movement founded by Li 
Flung-chih in 1992 that combines elements of Taoism and Buddhism 
with the intention of creating a spiritual awakening. The movement 
emphasized moral values with the purpose of liberating them from 
rebirth and transforming society. This latter purpose motivated the 
Chinese Communist authorities to persecute the movement and in¬ 
carcerate its leaders. 

FA-TSANG (643-712). Fie was the founder of the Flua-yen school of 
Chinese Buddhism despite being listed as its third patriarch after Tu- 
shun (557-640) and Chih-yen (602-668). Fie was an active translator 
and philosopher who became famous for his Essay on the Golden 
Lion with the purpose of helping the Empress Wu Tse-t’ien grasp 
the subtleties of the philosophy of the school by imaginatively using 
a metaphor to demonstrate the interdependent nature of things and 
the interpenetration of ah things. The metaphorical gold symbolized 
the noumenon or realm of principle, whose nature was clear, pure, 
ah perfect, and brilliant, whereas the figure of the lion represented 
phenomenon or the realm of things. When things interpenetrated 
this indicated their dynamic nature, which was made possible by 
their non-substantiality. By emphasizing the ontological fullness and 
cosmic togetherness of things as opposed to their utter vacuity, this 
school reinterpreted emptiness into something positive. Fa-tsang also 
organized the different modes of Buddhist thought into a hierarchical 
pattern with his school at the top because its teachings revealed the 
complete truth about reality. 

FA-YEN WEN-I (885-958). A Chinese Ch’an master who established 
a school named for him among the so-called “Five Flouses,” which 
was the last school to be established. This short-lived school did not 
last beyond another generation. His basic message was that reality, 
which was devoid of stages or states, was right in front of us, and it 
could only be perceived by a direct intuition. In order to convey his 
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message, Fa-yen used a teaching method that incorporated repetition 
and abrupt negation to awaken a student. 

FESTIVALS. These were communal events that were life-affirming, 
expressions of joy, and the celebration of some event. Despite the 
prohibition against singing, dancing, listening to music, and attend¬ 
ing theatrical performances for monks and nuns, the laity enjoyed 
observing festivals and were eventually joined by the monastic com¬ 
munity. In rural Thailand festivals were interwoven with the cycle 
of the agricultural calendar, such as the Songkran festival for the 
New Year. Villagers gave gifts of food to monks, ignited firecrack¬ 
ers, bathed the image of the Buddha, built an enormous sand stupa, 
played water sports, and released animals to gain merit. The Rocket 
{Bun bangfai) Festival was also very popular in Thailand because 
people could get a glimpse of their forthcoming fortune depending 
on the flight of the rocket and social license enhanced by the con¬ 
sumption of liquor. Other festivals were related to events in the life 
of the Buddha. See also BUN KHAW SAAK; BUN WISKA; LOI 
KRATHONG; POSON; TAUNGYON FESTIVAL. 

FIVE DEGREES OF ENLIGHTENMENT. A pattern used by the 
Ch’an school to measure an aspirant’s level of spiritual attainment. 
The originator of this pattern was probably Tung-shan Liang-chieh 
(807-860), which he defined as: (1) the absolute within the relative, 
(2) the relative pointing toward the absolute, (3) the absolute entering 
consciously into the relative, (4) the two arriving at a harmony, and 
(5) the absolute and the relative together reaching the heart of the 
harmony. The fifth stage was the highest. This pattern suggested that 
enlightenment was reached by quiet meditation through stages, and 
the five degrees or ranks of enlightenment identified them. 

FIVE HOUSES OF ZEN. A name that referred to the Chinese Ch’an 
lineages first coined by Fa-yen Wen-I (885-958), founder of the final 
school to appear in history. The following lineages represented them: 
(1) Kuei-yang founded by Kuei-shan Ling-yu (771-853), (2) Lin-chi 
founded by Lin-chi I-hsiian (d. 866), (3) Ts’ao-tung named for two 
mountains and established by Tung-shan Liang-chieh (807-869), 
(4) Yun-men founded by Yun-men Wen-yen (864-949), and (5) Fa- 
yen, established by Fa-yen Wen-I (885-950). The Five Houses were 
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a reflection of Ch’an internal sectarianism that represented regional 
versions of Ch’an that differed in minor but significant ways. 

FO-T’U-TENG (232-348). A monk and magician from central Asia 
who arrived in China in the fourth century and became an advisor to 
rulers from his center at Lo-yang. With his ability to create rain and 
make predictions, he ingratiated himself with the political elite, but 
he also advised that compassion and justice be exercised by officials. 
He created a paradigm as an advisor for future monks to emulate. 
Tradition credited him with starting the order of nuns in China. 

FOUR NOBLE TRUTHS. See also ARYA SATYAS. 

FRAUWALLNER, ERICH (1898-1974). German Buddhist scholar 
who worked on the Vinaya tradition and Abhidharma literature. His 
book The Earliest Vinaya and the Beginnings of Buddhist Literature 
was an important contribution to the subject in which he discussed 
the early monastic community, formative councils, and the cultural 
context of Buddhism. 

FRIENDS OF THE WESTERN BUDDHIST ORDER. An organiza¬ 
tion founded in 1967 by Sangharakshita, a British born Buddhist, 
after working with Ambedkar Buddhism in India for two decades. 
Upon his return to England, he established a lay organization to pro¬ 
mote the study of the religion, trained people to meditate, and encour¬ 
aged people to live an ethical life according to Buddhist guidelines. 
There were centers around the globe. 

FUDO MYO-O. Japanese name for Sanskrit Acalanatha, a king re¬ 
nowned for his wisdom, adopted by Japanese Buddhists to serve as 
temple guardians. The group of four was depicted as fierce and angry, 
although their external appearance hid their compassionate nature 
that attempted to eradicate ignorance and lead people to liberation. 
Fudo was portrayed, for instance, with a sword in one hand and a 
rope in the other. 

FUKASETSU. A term that denoted the inexpressible nature of ultimate 
reality discovered in the ineffable enlightenment experience in Zen. 
It was a basic presupposition of Zen that words could not capture 
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the awakening experience because it was much too profound for 
language. 

FUKE SCHOOL. A Japanese Zen school that traced its lineage back 
to the Chinese master P’u-hua, which was translated as Fuke in 
Japan. The school was founded by Shinchi Kakushin (1207-1298), 
who was trained in Rinzai, Soto, and Shingon practices in Japan, 
but he attained enlightenment in China under Wu-men Hui-k’ai 
(1183—1260). Shinchi returned to Japan with a collection of koans 
that became known in Japan as the Mumonkan (Gateless Gate). As 
the order attracted wandering ascetics who were non-ordained, social 
outcasts, and masterless samurai ( ronin ), it became suspicious from 
the perspective of the government, which attempted to regulate them 
by confining them to three temples in 1677, placing them under the 
jurisdiction of the Rinzai school in 1847, and finally banning the 
school in 1871. The Fuke school was famous for its ascetics who 
played the shakuhachi flute. 


-G- 

GAMPOPA (1079-1153). This term was a Tibetan epithet meaning 
“man of Gampo,” a reference to his time spent in the region of 
Gampo practicing meditation. In his early life, he was a physi¬ 
cian, and he was known as “The Doctor of Takpo.” He received the 
Mahamudra (Great Seal) instruction from Milarepa of the Kagyii 
lineage, and he combined this with the gradual path of the Kadampa 
school. The syncretizing of these two lineages was evident in his 
work Jewel Ornament of Liberation, although his own lineage was 
known as the Dakpo Kagyii. In his text, he stated that Buddha na¬ 
ture was present in all sentient beings. Thereupon, everyone could 
become a Buddha. 

GANDAVYUHA SUTRA. The title of a text that could be translated 
as the “Array of Flowers” that was part of the larger Avatamsaka 
Sutra, which circulated independently from its parent text. It related 
the story of Sudhana’s quest to find a teacher who could lead him 
to enlightenment. He encountered the bodhisattva ManjusrI who 
sparked the thought of enlightenment ( bodhicitta ) in him, and he 
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eventually met the bodhisattva Samantabhadra and reached en¬ 
lightenment. Sanskrit, Tibetan, and Chinese language versions of the 
text existed. See also HUA-YEN; KEGON. 

GANDEN. A Tibetan monastery founded by Tsong Khapa in 1409 
meaning “Blissful.” Located east of Lhasa on the Kyichu River, it 
became the leading Gelukpa monastery. It was destroyed during the 
Cultural Revolution of the 1960s, although there were signs of resto¬ 
ration initiated by the Tibetans. 

GANDHARA. A former region of northwest India that was heavily in¬ 
fluenced by Buddhist culture of the Sarvastivada school. The region 
became renowned for its art work, especially its sculpture that was 
significantly influenced by the Bactrian Greeks. The region formed 
the background for the dialogue of the Pali text Milindapahha (Mil- 
inda’s Questions), and the Council of Kaniska (Fourth Council) was 
allegedly held at this location, which compiled the Mahavlbhasa, an 
Abhidharma treatise. Around the seventh century, Gandhara lost its 
independence and began to decline, according to the Chinese pilgrim 
Hsiian-tsang. It is now part of present-day Afghanistan and northern 
Pakistan. 

GANDHARVA. Heavenly musicians who sustained themselves on fra¬ 
grances, which was reflected in the translation of their name “fragrance 
eater,” which was considered the lowest class of heavenly beings ( de- 
vas). The term also referred to the spiritual and liminal condition of a 
being between death and new life. In Tibetan Buddhism, this was the 
intermediate stage that a dead person must pass before being reborn. 

GANJIN (688-763). The Japanese name of a Chinese monk, Chien- 
chen, who was a Vinaya master, invited to Japan, but was unable 
to make the trip for a variety of reasons until 753 with the purpose 
of creating an orthodox monastic ordination. During the 11-year 
interval between his original invitation and his eventual arrival in 
Japan, he went blind, but his handicap did not hinder him from su¬ 
pervising the construction of an ordination platform at the Todaiji 
in Nara. Among his many students were the retired emperor and his 
family. For his successful efforts, Ganjin raised the ire of the already 
established Ritsu (Vinaya) school, and the government objected to 
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his assertions that clergy must be independent from the government. 
Instead of fighting these forces aligned against him, Ganjin, blind and 
old, retired to his temple, Toshodaiji. 

GATI. It literally meant “course or destination.” Thereby, it referred to 
destinies after a person was reborn. Depending on a person’s karmic 
energy, there were six possible destinations: gods, humans, demons, 
animals, hungry ghosts, and hell. The initial three destinies were de¬ 
sirable states of rebirth, whereas the last three were considered awful 
rebirths. Nonetheless, each of these destinies was considered sorrow¬ 
ful because each was characterized by suffering. 

GEDATSU. A term signifying liberation or release in Zen. The term 
was often used as a synonym for enlightenment and zazen, a seated 
meditative technique that led to release. 

GELUK. The largest school of Tibetan Buddhism meaning “virtuous 
school” founded by Tsong Khapa in 1409 at Riwo Ganden (Joyous 
Mountain) monastery. This was the final of the four major schools 
established, and would become the order of the Dalai Lama. By 
the time of Dalai Lama V in the 17th century, the school became 
the most predominant monastic organization in Tibet. The school 
was known as the “Yellow Hats” because of their distinct ceremo¬ 
nial hats, as opposed to the red hats of the other schools. The Geluk 
school stressed monastic discipline, such as celibacy, textual study, 
mantra recitation, and practicing a purified tantra. As Tsong Khapa 
refonned Tibetan Buddhism, he still used elements from the Kadam 
school that is traced back to Atisa. 

GENSHIN (942-1017). A Japanese Tendai priest and scholar, he 
played an important role in the development of Pure Land Bud¬ 
dhism. When he became an adult he served as the 18th chief priest 
of Enryaku-ji. Among his many writings, he was best known for 
Oydvoshu (Essentials of Rebirth), a work that contrasted the idyllic 
life in the Pure Land with the agonies of hell. This text not only influ¬ 
enced Honen (1133-1212) in Japan, but it also affected Buddhism in 
China. It was historically ironical that Genshin functioned to prepare 
citizens for the coming of Pure Land Buddhism after being a member 
of the Tendai sect. 
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GESAR. A term identifying a mythical heroic king that literally meant 
“lotus temple.” The narratives of this figure circulated orally before 
being preserved in writing, and they represented stories from numer¬ 
ous central Asian traditions about a hero that straggled against evil. 
The various oral traditions were compiled into the popular Tibetan 
Epic of Gesar beginning around the 11th century. Many Tibetans 
regarded Gesar as an incarnation of Avalokitesvara, a champion 
of Buddhism, who assisted the religion in its struggle with the evil 
indigenous Bon-po religion. 

GILIGIT. A historically important location for Buddhism because it 
was located along the trade route in northern Kashmir in a valley 
through which the Jhelum River flows and known to Tibetans as 
Bruzha. During the 10th century, monks sought refuge there from 
Muslim invaders. In 1931, Sir R. A. Stein unearthed a stupa that 
contained more than 200 Sanskrit manuscripts that revealed insights 
into the monastic texts of the Mulasarvastivada school, magical 
formulas ( dh drams ), and some lone surviving Sanskrit texts. 

GIVING. See also DANA. 

GOHONZON. It generally refers to an object of worship in Japan. But 
it particularly referred to the tablet written in Chinese characters of 
the daimoku (sacred chant) by the prophet Nichiren (1222-1282), 
which was translated as “Homage to the Lotus Sutra.” This text 
represented the means of salvation in a degenerate age. The chant 
continued to be an important practice among members. Surrounding 
the chant in the center of the gohonzon, there were depicted various 
names of Buddhas and bodhisattvas. 

GOMPOPA, SONGTSEN (c. 618-650). He was the King of Tibet dur¬ 
ing the initial transmission of Buddhism into the country. He was be¬ 
lieved to be an incarnation of the bodhisattva Avalokitesvara for the 
purpose of spreading Buddhist teachings. In order to cement political 
and military alliances, he married a princess of Nepal named Bhrkutl, 
who brought an image of Aksobhya with her to Tibet, and Wen¬ 
ch’eng, daughter of the Chinese emperor who brought an image of the 
Buddha with her, which has become a sacred national image. Accord¬ 
ing to Tibetan legend, these two wives were white and red incarnations. 
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respectively, of the goddess Tara. It was highly probable that these 
two wives disposed the king to act generously toward Buddhism. 

GOSAN-BUNGAKU. A collection of the writings of Zen masters 
located in Kyoto during the Ashikaga period (1338-1573) in Japan. 
Arriving in Japan in 1299, I-shan I-ning, a Chinese Ch’an master, 
allegedly masterminded the collection. It was sometimes called “Five 
Mountains Literature,” and it played an important role in transporting 
Chinese art and science to Japan. 

GOVINDA, LAMA ANAGARIKA (1898-1985). An adopted reli¬ 
gious name for E. L. Hoffmann, a German Buddhist scholar and 
originally an artist, who became attracted to Buddhism on a trip to 
Sri Lanka in 1928, after which he decided to become an anagarika 
(homeless person). On a journey to Tibet, he encountered his guru 
Tomo Geshe Rimpoche, which he related to readers in his autobi¬ 
ography The Way of the White Clouds (1966). He had previously 
published The Psychological Attitude of Early Buddhism (1937) and 
Foundations of Tibetan Mysticism (1960). He was a member of the 
non-aligned movement within the Nyingmapa sect, even though he 
had been initiated into the Kagyiipa sect. 

GUHYASAMAJA-TANTRA. A Sanskrit text translated as the Tantra 
of the Secret Assembly classified as an Anuttarayoga Tantra text, 
whose date of composition was probably the sixth century CE. It 
was an important tantric text of 18 chapters that described explicit 
sexual practices and symbolism. The text focused on meditation and 
visualization techniques within its nondualistic message. See also 
TANTRA. 

GUNABHADRA (394-468). He was probably born in central Asia, 
and became an important translator traveling first to Sri Lanka before 
going by sea to China where he did his translations of both Hinayana 
and Mahayana texts. 

GURU. Sanskrit tenn for teacher within Hinduism and rarely among 
Buddhist. The term was used more commonly in tantric Tibetan 
Buddhism to denote a religious teacher whose purpose was to help a 
student achieve enlightenment. 
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GYOGI (668-749). A popular Japanese Buddhist monk who lived dur¬ 
ing the Nara period. He was allegedly the descendant of a Korean king. 
After studying Buddhism at Yakushi-ji, he led an itinerant lifestyle 
preaching to common people and assisting with public works projects 
made possible by his engineering expertise, actions that gave rise to 
suspicions at court. He helped to get Buddhism accepted in Japan by 
insisting the kami were part of the same order as buddhas and bodhisat- 
tvas. Gyogi also gained the favor of the Emperor Shomu Tenno who 
gave the monk important royal assignments. Having become popular 
among the common people, he was eventually given a position in the 
government to serve as the head of the Bureau of Monks in 745. 


- H - 

HAIKU. A Japanese poetic form consisting of 17 syllables of three 
lines of five, seven, and five syllables. Although not originally as¬ 
sociated with Buddhism, the poetry was influenced by Zen with the 
poet expressing an awareness that the transient (expressed by the 
chirps of insects, songs of birds, or scents of blossoms) was merely a 
part of the eternal (expressed by water, wind, sunshine, and seasons), 
allowing nature to teach a truth of Zen. The haiku poet used words to 
present scenes without human emotions or his own sensations. This 
form of poetry was traditionally called hokku, while the term haiku 
was coined in the late 19th century. From a form of amusement, 
haiku was transformed by Matsuo Basho (1644-1694) and infused 
with a religious dimension, specifically Zen influenced. 

HAKUIN ZENJI (1685-1768). Japanese tradition credited him for 
revitalizing the Rinzai Zen school, but he was also a philosopher, 
author, painter, sculptor, and poet with the ability to relate to ordinary 
people. Although an intellectually gifted child, he was physically 
frail and mischievously tortured insects and birds. An early exposure 
to a monk preaching about hell motivated him to become a monk at 
age 15 despite objections from his parents. He achieved enlighten¬ 
ment after hearing the sound of a bell while meditating on the mu 
(nothingness) koan. 

He later became famous as the originator of a famous koan: “What 
is the sound of one hand clapping?” He was convinced that such a 


120 • HAN-SHAN 


koan gave rise to a great ball of doubt, and he believed that someone 
who could doubt fully could become enlightened. He wrote autobio¬ 
graphically about his quest for enlightenment and his experience of 
Zen sickness, which was akin to a nervous breakdown. According to 
Hakuin, the essentials of Buddhism involved the precepts, medita¬ 
tion, and wisdom. During his career, he served as abbot of several 
monasteries. 

HAN-SHAN. An eccentric, reclusive, mountain ascetic, and Ch’an 
figure who wrote poems on trees and walls in the area of the T’ien- 
t’ai mountain in southeast China with more than 300 attributed to 
him. Numerous poems reflected his insight into reality. Many stories 
circulated about his relationship to Shih-te, a kitchen monk at a 
nearby temple relating their strange conversations and weird behav¬ 
ior, which formed part of the lore of the “wild Ch’an” tradition. He 
was known as Kanzan in Japan, where he was a popular subject of 
artwork. His poems were later collected in the Han-shan-shih (Poems 
from Cold Mountain). 

HARA. The location of the spiritual center of a person in Zen that was 
also called the kikai tanden, which was located in the lower abdomen 
about three inches below the navel. It was believed to be the source of 
breathing during seated meditation ( zazen ). Within the context of the 
martial arts, it was considered the center of gravity for the body, and 
where its energy (ch ’i ) was collected and transformed by means of 
an alchemical process in esoteric Buddhism to turn heated cinnabar 
into an elixir of immortality. 

HARIBHADRA (? 800 CE). He was a Mahayana philosopher, 
commentator on Prajnaparamita and Yogacara texts, and a stu¬ 
dent of Santaraksita, who was also known as Simmhabhadra. 
In addition to his commentaries, he established the university 
monastery of Vikramaslla in eastern India with financial support 
from king Dharmapala. When he commented on the three bodies 
(trikdya ) doctrine he controversially referred to an intrinsic body 
( svabhavikakaya ), which represented an independent fourth element. 
Haribhadra, who was influenced by Dharmaklrti, was also critical 
of the Yogacara notions of the three-nature ( trisvabhava ) doctrine 
and the dharmadhatu (totality of all things). 
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HARIVARMAN (c. 500 CE). A monk/scholar of the Mahasammghika 
school and some argued of its subschool of the Bahusrutlya. He stud¬ 
ied early in his career with Kumaralata, but he became dissatisfied 
with the lack of agreement among schools. Thus, he proceeded to 
develop a more independent position based on Buddhist scriptures. 
In his only surviving work in Chinese entitled Tattvasiddhi Sastra, 
he arranged his argument according to the Four Noble Truths, and 
he stressed the role of mind in the construction of reality. He rejected 
positions not supported by scriptural evidence and he stressed his 
own independent conclusions. 

HASSU. Literally, this meant “transmitted.” Within the Zen context, it 
referred to the transmission of the teachings of a master to a disciple 
and successor, and it was authenticated by a seal (inka) from the 
master, which empowered his disciple to promote the teachings of 
the master. 

HEALING BUDDHA. See also BHAISAJIYAGURU-BUDDHA. 

HEART SUTRA. A short Mahayana text that summarized the phi¬ 
losophy of emptiness. The text is part of the Perfection of Wisdom 
literature as evident by its Sanskrit title Prajnaparamita-hrdaya 
Siltra. There were two versions of the text: a short one and a long 
version that included a prologue and epilogue. The text could be 
dated to around 350 CE. The text succinctly summarized the truth 
realized by the bodhisattva Avalokitesvara into the relationship 
between form and emptiness. The text concluded with a mantra 
(sacred formula) this was probably a later interpolation to the text 
with its succession of the term “gone” (gate) pointing to moving 
from a path of preparation to a path of seeing with “gone com¬ 
pletely beyond.” 

HEAVEN. Buddhism did not include a realm of immortality within 
which a person could reside because any heavenly realm was imper¬ 
manent. There was considerable disagreement about the nature, num¬ 
ber, and location of various heavens within Buddhism. Depending on 
the source, heavens were classified as desire realms, form locations, 
or formless places. Mahayana schools introduced Buddha Lands and 
Pure Lands that were described as beautiful places with trees made 
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of jewels and devoid of organic matter. These lands were never ends 
in themselves because they were impermanent places, although they 
were places where one could meditate and attain nirvana. See also 
HELL; TUSITA. 

HELL. Buddhism did not conceive of an eternal place of punishment 
because hell was an impermanent place where bad people paid for 
their transgressions during life. Evil people were punished until their 
negative karma was exhausted and then reborn. Numerous hells were 
mentioned in the sources including hot and cold hells ( naraka in San¬ 
skrit) with numerous subdivisions. In many of these hells, evil people 
were tonnented by demons with sharp instruments. The worst hell was 
called Avici (no interval), whose tortures include having hot iron stakes 
driven into a person’s hands, feet, and chest, being cut with sharp ra¬ 
zors, falling into a heap of dung where needle-beaked worms tore away 
one’s flesh, or being thrown into a burning cauldron and cooked. After 
a form of torture has ripped away one’s flesh, the victim was revived 
only to endure a repetition of the misery. See also HEAVEN. 

HERUKA. In Tibetan Buddhism, it referred to a wrathful deity that 
literally meant “blood drinker,” who functioned not to protect tantric 
rites, but rather to serve as a meditation device by which a yogin 
overcame his ego by mentally identifying with the Herulca, who could 
appear as SrI-Heruka, Hevajra, Cakrasammvara, or Vajravarahl. This 
occurred within the context of practicing anuttara-yoga-tantra. 

HETU. A technical tenn that meant “fundamental cause, condition, 
or reason.” It could be a negative or positive cause of an action or 
thought in the sense of conditioning it. The six basic conditions were 
greed ( raga ), hatred ( dvesa ), delusion ( moha ), and their opposites, 
and they formed the initial casual conditions of a total list of 24 casual 
conditions in the Patthana of the Abhidharma literature. 

HEVAJRA TANTRA. A text that probably dated to the end of the 
sixth century CE that was classified as an anuttara-yoga (unexcelled 
yoga) within esoteric Buddhism. The text tended to stress ritual and 
religious practices such as sexual techniques in which the female 
partner was exalted to the status of a goddess. Bodily fluids that 
were normally considered polluting were transfonned into sacred 
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substances, and forbidden and illicit behavior was also transfonned 
into something holy. 

HIJIRI. The tenn identified wandering holy people of Japan, or it was 
used as an epithet to refer to a wise or virtuous individual. The term 
was also used to refer to lay ascetics who were often opposed to 
established religious institutions. These lay figures had the ability to 
counteract hostile spirits, preach, heal, or divine the truth. 

HINAYANA. A term that meant “Lesser Vehicle,” which was used by 
the Mahayana (Greater Vehicle) school in a pejorative way to refer 
to early Buddhist schools. Traditionally, there were 18 such schools 
and some of them passed out of existence quickly, although there 
were probably more whose identities remain unknown. When using 
this disparaging term, Mahayana exponents compared their ideal of 
the bodhisattva with that of the arhant, and they claimed that the 
Arahant was a selfish and egocentric ideal because he worked for his 
own salvation and neglected the situation of others. 

HINDRANCES. See also NlVARANA. 

HOJO. A Japanese ceremony for the releasing of animals, such as fish 
and birds, into the natural environment as an act of compassion. The 
Japanese ceremony was based on a similar ceremony in China called 
fang-sheng. The animals were purchased before being released with the 
purpose of acquiring good merit and improving one’s rebirth status. 

HOMELESSNESS. A necessary condition of a wandering lifestyle for 
early Buddhists. This condition was interrelated with renunciation of 
the world by an aspirant, which was a movement from one condi¬ 
tion of life (social) to another (monastic or wandering). The state of 
homelessness did not necessarily entail aloofness or lack of compan¬ 
ions, although this was an option. An aspiring Buddhist could decide 
to join a monastic community or wander in the forest, a distinction 
that was still observed in countries such as Sri Lanka and Thailand. 

HONEN (1133-1212). He was the Japanese founder of the Jodo Shu 
(Pure Land school). His birth name was Seishi-maru, and his father 
was a police chief who was assassinated at home when Honen was 
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nine years old because of an act of disrespect toward a government 
official. Having witnessed his father’s assassination and being raised 
by his mother of humble origins, Honen experienced social discrimi¬ 
nation during his life before an uncle sent him to Mount Hiei to join 
the Tendai sect at age 13. At age 43, Honen converted to Pure Land 
teachings after reading a text by the Chinese Pure Land monk Shao- 
tao. Although Honen never intended to establish an independent 
sect or alienate any pre-existing school, he rejected the Buddhist as¬ 
sumption that the path to salvation must be based on difficult forms 
of practice. This arduous type of practice was not possible during a 
period of decline ( mappo). 

This assessment of the situation motivated Honen to distinguish be¬ 
tween two paths: a holy path ( shodd ) and Pure Land path (jodo ). The 
former path was jiriki (relying on one’s own strength), whereas the lat¬ 
ter was called tariki (relying on another’s strength). Within the context 
of a period of decline of the Buddhist law, the second path is preferable 
because it was easier to practice by means of repeating the bodhisat- 
tva Amida’s name ( nembutsu ) and throwing oneself at his mercy 
for salvation and rebirth in the Pure Land. Honen emphasized fervent 
devotion and the endless repetition of Amida’s name as necessary for 
salvation. For his teachings, Honen was persecuted, his writings were 
burned, and he suffered exile, but he never wavered in his beliefs, sup¬ 
porting his religious conviction with scriptural passages from Buddhist 
literature, which were destroyed by his opponents before his death. 

HONGAKU. Japanese term for innate enlightenment possessed by 
everyone. This notion was opposed to acquired enlightenment by 
a gradual method. The idea was located in the Awakening of Faith 
(Sraddhotpada Sastra), in which a luminous mind was possessed by 
all beings from the beginning of their lives. 

HORNER, ISALINE BLEW (1896-1981). She was a British scholar 
and translator of Pali texts. In 1949, she became president of the 
Pali Text Society and served until death, and she also served as vice 
president of the Buddhist Society. She was connected to Cambridge 
University as a fellow and librarian at Newnham College. Besides 
her translation work, she was also known as the author of Women 
under Primitive Buddhism (1930), the first book about the role of 
women in Buddhism. 
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HOSSEN. A term that literally meant “ dharma contest” within the 
context of Zen. This was misleading because it was less a debate 
than an exchange between practitioners that took the form of verbal 
utterances, gestures, or sometimes a combination of them in order to 
disclose each person’s grasp of the truth, reality, or enlightenment. 
The practice not only expressed a person’s intuitive grasp of real¬ 
ity, but it could also deepen a person’s understanding about the true 
nature of reality. 

HOSSO. During the Nara period (710-794) of Japanese history, this 
was one of the six major schools of Buddhism. It represented a 
Japanese version of the Chinese Fa-hsiang school that traced its 
origins to the Yogacara school. The Japanese scholar/monks of the 
school adhered to the doctrine of consciousness only, which they 
adopted after studying with Chinese masters, such as Hsiian-tsang 
and K’uei-chi. The doctrine of consciousness only implied that 
both the subjective realm and the objective world were projections 
of consciousness. This philosophy was advocated by the Japanese 
monk and founder Dosho (629-700) and later in his lineage by Gyogi 
(668-749), who established the Southern Temple, whereas Gembo 
founded the Northern Temple. 

HO-TSE SHEN-HUI (670-762). Chinese Ch’an monk who founded 
the short-lived Ho-tse school (Kataku in Japan). Buddhist tradition 
credited him with initiating the gradual-sudden enlightenment or 
northern-southern school controversy in 732 and advocating sud¬ 
den enlightemnent favored by his teaching Hui-neng (638-713), 
the sixth patriarch. After offending government officials, he was 
banished until the An Lu-shan rebellion at which time he assisted the 
government in raising funds to defeat the rebels by charging fees for 
ordination certificates. Shen-hui received royal patronage and a new 
temple from grateful officials. 

HRDAYA-SUTRA. See also HEART SUTRA. 

HSUAN-TSANG (596-664). Chinese monk, pilgrim to India, transla¬ 
tor, and philosopher. Leaving China in 629 CE, he traveled to India 
to study Yogacara philosophy and retrieved original texts, and he 
spend 17 years traveling throughout India and studying at Nalanda 
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University before finally returning to China’s capital Ch’ang-an to a 
hero’s welcome in 645. After sharing his adventures in India with the 
emperor and refusing an official position in the government offered by 
the impressed ruler, he devoted the remainder of his life to translating 
the more than 600 texts that he had retrieved from India, composing 
a travelogue The Record of Western Lands of the T’ang Dynasty (Ta 
T’ang his-yii chi), and a philosophical work with the Sanskrit title 
Vijhdptimdtraata-siddhi (Ch’eng wei-shih lun). His travelogue formed 
the basis for the later Chinese literary classic The Journey to the West. 
Chinese Buddhist tradition recognized him and his disciple K’uei- 
chi (632-682) with founding the Fa-hsiang school. In contrast to the 
previous translation efforts of Kumirajiva, which was designated the 
old translation, Hsiian-tsang ushered into existence the new translation 
by using a new vocabulary that he devised, and his disciple K’uei-chi 
wrote commentaries on many of these translated works. 

HUANG-PO HSI-YUN (D, 850). Ch’an master who was a disciple 
of Pai-chang Huai-hai and teacher of the famous Lin-chi I-hsiian, 
which made him a forerunner of the Rinzai school in Japan. He es¬ 
tablished shouting “Ho” as a teaching method. P’eo Hsiu compiled 
his teachings in the Chu ’an-hsin-fa-vao, a work that taught about uni¬ 
versal mind. He claimed that an aspirant could attain enlightenment 
either gradually or suddenly, although the former was less preferable 
because it could take a long time and considerable suffering. 

HU A- YEN. A Chinese school of Buddhism inspired by the Avatamsaka 
Sutra (Flower Ornament Sutra) and founded by Tu-shun (557-640) 
and Fa-hsiang (643—712). The school depicted itself as the highest 
teaching of the Buddha, which taught that everything was equal and 
interdependent. The interdependence, interpenetration, and mutual 
identity of everything was illustrated by the metaphor of the golden 
lion in which gold was li (underlying principle) and the lion was 
shih (phenomenal world). The interrelationship of all elements of 
the world was illustrated by the metaphor of “Indra’s Net,” which 
represented the world. Within this infinite net, there was hung in 
each eye of the net a glittering jewel. If a person chose one jewel 
for inspection, he/she noticed that it reflected all the other jewels in 
the net. Each jewel was also reflected in this one jewel, and the one 
jewel reflected all the others. There was thus an infinitely repeated 
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reflecting process occurring that suggested mutual identity and inter¬ 
causality. In the 18th century, the school was introduced into Japan 
as the Kegon school. 

HUI-K’O (487-593). He was the second patriarch of the Ch’an tradi¬ 
tion and disciple of the legendary Bodhidharma. According to Ch’an 
lore, he wanted to become a student of Bodhidharma, but the master 
ignored him and continued meditating facing a wall. After repeated 
attempts to gain the attention of the master, Hui-K’o severed his arm 
and presented it to the meditating Bodhidharma, who finally accepted 
him as a student. Having practiced under Bodhidharma for six years, 
Hui-K’o achieved enlightenment and received the transmission of 
authority. During an exile forced by persecution of Buddhists by the 
Emperor Wu of the Northern Chou dynasty, Hui-k’o met and trained 
Seng-ts’an to become his successor and the third patriarch. 

HUI-NENG (638-713). He was a Chinese Ch’an master known as 
End in Japan. He was the Ch’an successor of Huang-jen (601-674) 
that made him the sixth patriarch of the Ch’an tradition. According 
to the Platform Sutra of the Sixth Patriarch, which was composed 
by followers after his death, as a child, Hui-neng lost his father to 
premature death, and he and his mother straggled to survive. As a 
young and illiterate boy, he overheard someone reciting the Diamond 
Sutra, an experience that awakened him and motivated him to find a 
teacher. He was initially rejected by the Fifth Patriarch who accused 
him of being a barbarian, but the young man replied that there was no 
difference between a barbarian and a civilized person in the Buddha 
nature. The Fifth Patriarch was impressed by this response, and he 
admitted Hui-neng as an acolyte doing menial tasks in the monastery. 
Eventually, the Fifth Patriarch challenged his monks to compose 
a poem reflecting their religious understanding. Hui-neng demon¬ 
strated his understanding by reciting a verse for another literate aco¬ 
lyte to write an iconoclastic poem in response to a composition by 
the senior monk Shen-hsiu. The Fifth Patriarch chose Hui-neng as 
his successor, and invited him secretly to his room where he recited 
the Diamond Sutra that led to Hui-neng’s awakening. 

Although scholars thought that this scenario was largely fictional, 
Hui-neng functioned as a pivotal figure because his life became a 
symbol of a complex historical process that extended over a period of 
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time. After his death, his status as the Sixth Patriarch was promoted 
by his chosen successor Shen-hui (684-758) in conjunction with the 
latter’s attack on the northern school of Ch’an. The major dispute 
between the two major parties of the school involved the stress on the 
suddenness of gaining enlightenment by the southern school against 
the emphasis on gradual awakening by the northern school. 

HUI-YUAN (334—416). Originally a student of Confucian classics and 
Taoism, he became a disciple of Tao-an (312-385) at age 21. After 
parting from his master, he journeyed to Mount Lu in south China. In 
402, he established the White Lotus Society with another 123 monks 
and laymen. They vowed to be reborn in the Pure Land, which was 
considered the beginning of the Pure Land school in China. He argued 
for religious independence from the emperor in Monks Do Not Pay 
Obeisance to Emperors, and he also composed a work on karma, San- 
pao-lun. Furthermore, he was involved with translation projects with 
Sanghadeva focusing on the Sarvastivada canon, and he corresponded 
with the translator KumarajTva (344 413) on religious issues. 

HUMPHREYS, CHRISTMAS (1901-1983). A British convert to Bud¬ 
dhism in his teens who helped to introduce the religion to the West. 
Besides working as a barrister and High Court judge, he founded the 
Buddhist Lodge of the Theosophical Society in 1925 that later became 
the Buddhist Society in 1943. He published numerous books on Bud¬ 
dhism and the autobiography Both Sides of the Circle in 1978. 

HUNG-CHOU SCHOOL. A Chinese Ch’an lineage established by 
Ma-tsu Tao-i (709—788), which was named after his temple. It 
steered a middle course between the Oxhead school and its empha¬ 
sis that things within the world are similar to a dream condition and 
the northern school that argued for the delusory nature of ordinary 
activity and things. The Hung-chou school advocated seeing Buddha 
nature in ordinary activity and things of the world. 
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ICCHANTIKA. A term identifying a person who lacked the Buddha 
nature or the potential to achieve enlightenment in some Mahayana 
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texts. This position was considered too controversial by other texts 
because it suggested the impossibility for some people to achieve 
enlightenment and thus be condemned to eternal rebirth. The notion 
was reinterpreted by other authors. 

I-CHING (635-713). A Chinese translator of Buddhist texts that he 
found during his pilgrimage to India by the southern oceanic route in 
671 and stayed until 695, excluding a brief return to China to secure 
assistants. He studied the Buddhist tradition broadly at Nalanda 
University. He returned to China with over 400 texts, where he 
would spend the remainder of his life translating with the financial 
support of the Empress Wu Tse-t’ien. He also found time to compose 
a travelogue of his journey through Southeast Asia. He became one 
of the four greatest translators of the Buddhist tradition along with 
Hsiian-tsang (596-664), Kumarajiva (343-413), and Paramartha. 
I-ching recorded his adventures in Nankai-kiki-den. 

IDDHI. General Pali term (rddhi in Sanskrit) for extraordinary physi¬ 
cal, mental, or magical powers possessed by an individual. The Bud¬ 
dha considered them a by-product of meditation and trance states, 
and he cautioned against displaying them, bragging about them, or 
becoming captive to them. The powers were dangerous because they 
could be used for good or evil purposes. There were usually eight 
identifiable powers: ability to project bodily images of oneself, be¬ 
come invisible, pass through objects, sink into solid ground, walk on 
water, read the minds of others, touch the sun and moon, and ascend 
to the divine realm. Non-Buddhist ascetics also allegedly possessed 
these types of powers. 

IKKYU SOJUN (1394-1481). A Japanese monk of the Rinzai school 
who was famous for this wild style of Zen, who wrote poetry and 
prose works. He was allegedly of royal parentage, an illegitimate 
child of Emperor Gokomatsu, but his mother was driven from the 
royal palace by jealous rivals to a lower-class dwelling in Kyoto. 
Mother and son lived under difficult financial circumstances. After 
the death of his first teacher Keno, he found a new teacher Kaso So- 
don, who was a strict and demanding disciplinarian. While floating 
in a boat on Lake Biwa in 1420, Ikkyu was suddenly awakened by 
the cry of a crow. After his enlightenment experience, he became 
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famous for his bizarre behavior and was labeled a crazy man by oth¬ 
ers and himself when he referred to himself autobiographically as 
“Crazy-cloud” in a poem because of his strange behavior for a Zen 
monk. According to tradition and his own poetry, Ikkhyu enjoyed 
drinking wine and visiting brothels. While abbot of the Daitoku-ji 
late in his life, he fell in love with a blind singer, Mori, for whom 
he composed erotic poems. His strange antics are conveyed in the 
Tokagawa Tales. Ikkhyu understood himself as the sole transmitter of 
an ancient authentic Zen opposed to the decadent Zen of his time. 

IMPERMANENCE. See also ANITYA. 

INKA-SHOMEI. A Japanese term that signified the seal of recognition 
by a master of a student’s religious progress that legitimatized his sta¬ 
tus as a person who has successfully completed training and was now 
prepared to teach others. Such a person attained the status of a dharma 
successor and was now entitled to be called a master ( roshi ) himself. 

INSIGHT. See also VIPASYANA. 

INSIGHT MEDITATION MOVEMENT. A modern religious reform 
movement begun by an educated elite in Sri Lanka. The movement 
advocated self-cultivation by both monks and laity within the context 
of a universalism that opened the tradition to everyone. Leaders taught 
that it was not necessary to renounce the world and that arhantship 
was a realistic and attainable goal for all. With the Buddha as their 
model, leaders taught that the study of texts was not necessary for 
practice and realization. Meditation for laity was emphasized, and 
that mindfulness (sati) could be cultivated through ordinary activity. 
Overall, the movement stressed a this-world asceticism. 

IPPEN (also known as YUGYI SHININ, “wandering holy man”) 
(1239-1289). Member of the Pure Land school in Japan and founder 
of the Jishu (literally, time school) because he advocated chanting the 
name of Amida for six hours each day. He was famous for distributing 
amulets to people inscribed with the nembutsu and encouraging them 
to chant it. While traveling with male and female disciples, they would 
perform oral nembutsu (dancing nembutsu). Ippen’s itinerant lifestyle 
helped to spread Pure Land Buddhism. During his life, he had an en- 
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lightenment experience at Mount Kumano, which motivated him to 
change his name to Ippen (single universality). Around the time of his 
death, he burned most his writings because they were all about the nem- 
butsu. Some letters and poems survive in the Ippen Shonin Goroku. 

ITIVUTTAKA. A text that represented the fourth book of the Khuddaka 
Nikaya of the Sutta Pitaka of the Pali canon. Each of the 112 short dis¬ 
courses were attributed to the Buddha, and each began with the phrase 
“Thus spoke the Buddha.” In these discourses of prose and verse, the 
Buddha spoke to a lay female named Khujjutara, who relayed in turn 
the discourses to others. In the sixth century, Dhammapala compiled a 
commentary on the text, which forms part of the Paramatthadipam. 


-J- 

JAMGON KONGTRUL (‘JAM-MGON KON-SPRUL) (1813-1899). 

He was a Tibetan teacher of religious tolerance. At age 36, he was rec¬ 
ognized as an incarnate lama ( tulku ), and he was ordained in both the 
Nyingma and Kagyii schools. He was also a prolific writer and editor 
of texts, which included the so-called hidden literature ( gter-ma ), and a 
member of the Eclectic Movement, representing a revival of religious 
and intellectual life. He argued that all schools of Tibetan Buddhism 
along with its indigenous Bon religion were equal. 

JATAKA. A Pali body of literature about the former lives of the Bud¬ 
dha that consisted of 550 birth stories compiled in 22 books. The 
narratives were part of the Theravada canon that appeared in the 
Khuddaka Nikaya (fifth part of the Sutra Pitaka). The stories were 
arranged according to length with the longer tales at the end of the 
collection and the shorter tales at the beginning. The stories originally 
circulated as an oral tradition that was utilized by preaching monies to 
convey moral lessons to the laity. The popularity of these narratives 
was confirmed by scenes depicted on rock carvings in India. The 
vast majority of the tales began with a depiction of the circumstances 
of the Buddha’s life as a preface to the story, a rationale was given 
for the tale, and ended with a summary about what the actors in the 
story were currently doing in their present birth. Verses were used to 
illustrate important points about morals and values. 
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JATAKA-MALA. A text that consisted of 35 Jdtaka tales (birth sto¬ 
ries) about the Buddha’s fonner lives composed by Arya Sura in the 
fourth century CE. These popular tales were told by monks and pious 
laity to inspire others and to transmit important moral and ethical 
values. There was evidence of these tales being captured in murals in 
caves and other sites. 

JETAVANA (INDIA). A park in SravastT, capital city of Kosala, In¬ 
dia, on which was built a residence for monks by a wealthy patron 
Anathapindika. The Buddha spent numerous rain retreats there. 
According to Buddhist lore, the disciple Sariputra was credited with 
the selection of the site. 

JETAVANA (SRI LANKA). A monastery built by King Mahasena 
(334-362) and donated to monks in Sri Lanka. The monastery was 
donated to monks of the Mahavihara school who competed with two 
other monasteries (Mahavihara and Abhayagiri) for royal patron¬ 
age on the island. 

JHANA. See also DHYANA. 

JIRIKI. A Pure Land term that referred to using self-power to gain 
salvation. Within the context of historical decline and decadence, it 
was considered very difficult to attain liberation by means of one’s 
own efforts. What was usually meant was the path of meditation 
and the working out of one’s own liberation. Thus this term was of¬ 
ten contrasted with tariki (power of another), which was considered 
preferable and more profitable during such a degenerate age. More 
specifically, tariki meant to rely on the power of Amida for salvation, 
which was especially true for the path of Honen (1133-1212). 

JISHU. A Japanese Pure Land school, whose name meant “time school,” 
and was established by the wandering monk Ippen (1239-1289) in 
1276, which was eclipsed by the Jodo Shinshu in the 16th century. 
Unlike other Pure Land school teachings, faith was not a requirement 
for salvation and rebirth in the Pure Land. The most significant means 
of salvation was simply the recitation of Amida ’s name ( nembutsu). In 
fact, by reciting Amida’s name once, a person was already saved and in 
the Pure Land. This position was contrary to other Pure Land schools 
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in which a person must die first before being reborn in the Pure Land. 
This school was renowned for its wandering teachers and hence the 
popular name of the “school of wanders” ( Yugvo-ha ). 

JIZO. He was the Japanese version of the bodhisattva Ksitigarbha 
who was associated with death and the afterlife. His popularity was 
related to his vow to rescue people being tormented in hell. He was 
also known as the chief of the 10 kings of the underground who judge 
the dead. He was also popularly associated with long life, and travel, 
and was a protector of children and infants who died before birth. It 
was common for the faithful to make offerings on the 24th of each 
month to a figure depicted with a staff in his right hand and a jewel in 
his left hand. Currently, there is a cult in contemporary Japan practiced 
by women who have had an abortion or a stillborn child. A memorial 
service called mizuko (water child) kuyd (literally, “to offer and nour¬ 
ish) was performed with offerings, incense, and prayers made to Jizo. 

JNANA. Sanskrit term that meant “knowledge” from a root meaning “to 
know.” In the early Buddhist tradition, it was closely associated with 
intellectual knowing such as knowing doctrines. It was not considered 
a valid fonn of knowledge within Buddhist epistemology just as reason 
and sense perception were not trustworthy modes of knowing because 
they were associated with distorting mental factors such as greed, ha¬ 
tred, and delusion that were called the three roots of evil (akusala). It 
was often contrasted with wisdom ( prajna ), an intuitive type of knowl¬ 
edge. By controlling the three roots of evil through meditative practice, 
a person was able to see things as they really were (yathabhilta ). In 
Mahayana Buddhism, jnana was a perfection (paramita) that must 
be cultivated by an aspiring bodhisattva. Jnana was also associated 
with a non-conceptualizing type of knowing that was non-dual and 
sometimes synonymous with enlightenment ( bodhi ). The Yogacara 
school referred to five kinds of awareness (panca-jnana ), which was 
connected to an awareness of enlightemnent. 

JODO SHINSHU. Name of a Japanese school the “True Pure Land 
School” founded by Shinran (1173-1262), a disciple of Honen 
(1133-1212). Shinran was defrocked over a sex scandal in the impe¬ 
rial women’s chambers by a couple of disciples, which also affected 
Honen. Shinran’s religious attitudes were shaped by the notion about 
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the decline of the law ( mappo ). In order to be saved in such a degener¬ 
ate age, he taught that a person must rely on the help of another ( tariki, 
“other power”), such as Amida, to be reborn in the Pure Land. This 
easy path was made possible by the practice of nembutsu (chanting of 
Amida’s name) with a sincere heart. Shinran taught that a single sin¬ 
cere chant was sufficient for salvation while additional chanting was 
an expression of gratitude. The school was primarily a lay organization 
devoid of a monastic community, but it did have a hereditary priest¬ 
hood. After Shinran’s death, his family took leadership of the move¬ 
ment and unified it by appealing to a cult of the founder centered at his 
tomb at the Honganji (Temple of the Original Vow). 

Early members met regularly at meeting halls ( dojo ) where mem¬ 
bers could chant, listen to preaching, and partake of pastoral care. 
The Honganji hereditary organization expanded under the leadership 
of Rennyo (1415-1499), an eighth-generation grandson of Shinran, 
who placed his 27 children along with five of their wives into admin¬ 
istrative positions, an action that gave women greater visibility in the 
school. Over the centuries, there has always been a tension between 
the school and the government, although it reached an accommoda¬ 
tion with the government in 1850. Centered in the city of Kyoto today 
are its two main branches: Otani and Honganji, which resulted from a 
lineage dispute. See also JODO SHU; PURE LAND; SUKHAVATI. 

JODO SHU. Japanese name for the “Pure Land school” founded by 
Honen (1133—1212), who was inspired by reading the commentary 
on the Meditation Sutra by Shan-tao that even worthless people 
could be reborn in the Pure Land of Amida by calling his name and 
relying on his power to save a person. This was considered an easy 
path because one relied on the power of another ( tariki ) or Amida 
in this case for salvation. Some followers assumed an antinomian 
position, arguing that ethical and moral conduct did not matter, if 
everyone is save by Amida, which resulted in scandals. In sharp con¬ 
trast to such followers, Honen advocated traditional Buddhist ethical 
and moral values. He also stressed the need for continual nembutsu 
(chanting the name of Amida) practice in order to be saved, during 
a degenerate age when it was impossible to practice Buddhism by 
means of self-power (jiriki). 

Disputes about the practice of chanting occurred after Honen’s 
death, and the movement split into the Chinzei-ha founded by Shokobo 
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Bencho (1162-1238) and the Seizan-ha established by Zennebo Shoko 
(1177—1247). Both movements were willing to incorporate other prac¬ 
tices along with multiple modes of chanting; they also continued the 
ancient monastic tradition. See also SHINRAN; SUKHAVATI. 

JOJITSU SCHOOL. It was counted among the six schools of the Nara 
period (709-784) of Japanese history. The school was inspired by 
the Satyasiddha Sastra written by Harivarman, an Indian sage, in the 
third century CE. This text reflected the position of the Sautrantika 
and Madhyamika schools. This school became identified with the 
Sanron school in Japan at a later date. Royal patronage helped the 
Jojitsu school and the other Nara period schools to flourish. 

JUKAI. A Sino-Japanese term that meant either to receive the precepts 
or to give them. In practice, it reflected a lay person accepting the 
10 basic Buddhist precepts and becoming a lay member. Besides the 
precepts, the lay person vowed to take refuge with the Three Jewels 
(i.e., Buddha, Dharma, and Samgha), and took the vow of the bodhi- 
sattva to strive for enlightenment and save others. 


- K- 

KADAMPA (BKA-GDAMS-PA). A Tibetan philosophical school 
based on the thought of Atisa in the 11th century by his disciple 
’Brom-ston (1008-1064). The name of the school was based on 
the authoritative word of Atisa contained in his Bodhipathapradipa 
(Lamp for the Path to Enlightenment). The school lost its independent 
status during the medieval period, but its emphasis on strict monastic 
discipline and tantric rituals was preserved by the Geluk school, 
which was founded by Tsong Khapa in the fourteenth century. 

KAGYUPA (BKA-RGYUD-PA). A major Tibetan school among four 
whose name meant “oral transmission lineage” because it stressed 
the direct transmission of the teachings from one master to another. 
It traced its origin to Marpa (1012-1097), who brought the teachings 
from India and was a student of Tilopa and Naropa. Marpa passed his 
teachings to his disciple Milarepa, whose student Gampopa (1079— 
1153) was the primary organizer of the school. The major doctrines 
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of the school were manifested by the Great Seal ( mahamudra ) and 
Six Yogas of Naropa. The school adhered to a positive ontology about 
the nature of things because it did not deny predicates to emptiness, 
such as wisdom or bliss. The original school later subdivided into the 
Shangpa and Dakpo lineages with additional subdivisions to follow. 

KAKU-A (b. 1143). A Japanese Zen master who gained enlightenment 
while practicing in China, but he was unable to evoke any interest in 
Zen upon his return to his native country, retiring to practice medita¬ 
tion in solitude. A well-known story circulated about his encounter with 
the Emperor Takakura who asked about the essence of Zen. Kaku-a 
produced a flute from his robes, blew one short note, and exited, which 
suggested that one could not put its essence into words. 

KAKUSHIN (1207-1298). A Japanese Zen master who began his 
career with the esoteric Shingon school who combined practices of 
both schools during his life. In 1249, he traveled to China, studied 
with Wumen Hui-k’ai, received the seal of recognition of his en¬ 
lightenment marking him as a dharrna successor, and he returned to 
Japan with his master’s text Wu-men kuan (Japanese: Mumonkah), 
a collection of koans. When he returned to Japan in 1254, he es¬ 
tablished the Saiho-ji (later called Kokoku-ji ), and he introduced 
the Fuke school to Japan. Even though his teachings were eclectic, 
Kakushin was in demand for his performance of esoteric rites. He 
was honored posthumously with the title National Teacher and his 
lineage was known as Hotto-ha. 

KALACAKRA TANTRA. A tantric text meaning “wheel of tune” whose 
date of composition fell within the 10th and 11th centuries in India. 
According to traditional lore, it was taught by the Buddha to King 
Chandrabhadra of the mythical land of Shambhala in three sections of 
secret teachings: outer (macrocosm), inner (microcosmic psychophysi¬ 
cal world of a person), and secret levels (an integration and purification 
of the outer and inner levels, which involved visualization of the 722 
deities of the Kalacakra mandala with the Adi Buddha depicted in 
sexual union in the center). The book also contained calendrical and as¬ 
tronomical speculations. Those initiated by the Kalacakra were assured 
rebirth in Shambhala. The text fits into the Anuttara (unsurpassed) col¬ 
lection of tantras within the Ativoga subdivision. See also TANTRA. 
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KALPA. A Sanskrit term (Pali: kappa ) that denoted a measure of time 
(an eon) that was defined as the duration of time between the ori¬ 
gin of the world and its destruction in ancient Buddhism. A subtle 
point made by Buddhism was that the world was without a known 
beginning in order to eliminate the possibility of a creator god of 
the world. The kalpa followed a cyclical pattern, which meant that 
at the end of the cycle with the destruction of the world there would 
be a period of cosmic dissolution after which the cycle began anew. 
Ancient Buddhism taught that it was impossible to know for certain 
when a cycle would end or begin. A mahakalpa (great kalpa ) was 
subdivided into 20 smaller measures of time. Various metaphors 
appeared in Buddhist texts to convey the length of a kalpa, such as 
rubbing away a mountain by stroking it with a piece of cloth once 
every year. Within a kalpa cycle, the most significant event was the 
appearance of a Buddha. 

KALYANAMITRA. A Sanskrit term that denoted “a good friend” or 
“noble person” who could function as a spiritual guide or advisor. 
This person usually assumed the form of a teacher or preceptor, 
which in the early tradition meant a Buddha, arhant, or a reliable, 
self-controlled person. The definition of this person became wider 
within Mahayana. 

KAMA. Term that meant “desire, passion, love, or sense pleasure.” It 
functioned as an obstacle on the path to enlightenment. It was in¬ 
cluded among the five hindrances ( mvarana ) and the three outflows 
(i asravas ), which were obstacles to the goal of enlightenment. The 
term included cosmological implications when reference was made 
to the “world of desire,” a lower form of existence. 

KAMAKURA PERIOD. A period of Japanese history (1185-1392) 
characterized by the growth of power among the samurai class of 
warriors, decline of the aristocracy, rise of landholders, and new 
schools of Buddhism. During this time, the Pure Land school 
(Jodo Shu) of Honen, the True Pure Land school (Jodo Shinshu) 
of Shinran, the Nichiren sect, Soto Zen of Dogen and Rinzai Zen 
established by Eisai Zenji made their appearance. An explosion 
of cultural creativity resulted in the formation of the tea ceremony, 
haiku poetry, and no drama performances. 
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KAMALASILA (740-795). An Indian monk who attained fame in 
Tibet when he defeated Ch’an opponent Hvashang in a debate about 
sudden or gradual enlightenment at the Council of Lhasa (792-794) 
during the first diffusion of the religion. Since his gradual position 
won the debate, it became the official position of Tibetan Buddhism. 
He also carried forward the work of Santaraksita of spreading Bud¬ 
dhism in Tibet until he was assassinated by likely Chinese assailants 
in 795. Before his tragic death, he wrote commentaries on works of 
Madhyamika philosophy: Madhyamakaloka (Light on the Middle 
Way), Madhyamakalamkara (Ornament of the Middle Way), and 
Tattvasamgraha (Compendium of Reality). In these commentar¬ 
ies, he argued against Bhavaviveka’s position that represented the 
Svatantrika school and its insistence on independent arguments 
by promoting the position of the Prasangika school, represent¬ 
ing a reduction of opposing positions to absurdity. He developed 
his own philosophical perspective in a trilogy about meditation 
Bhavanakrama (Stages of Mental Cultivation). 

KANISKA. He was the third king of the Kusana dynasty (ruled c. 
128-51 CE), who was a patron of Buddhism and sponsored a council, 
according to tradition, at Gandhara that resulted in the compiling of 
the Mahavibhasa, an Abhidharma text of the Sarvastivada school. 
Kaniska attempted to model his reign on that of King Asoka, but 
he was desirous of conquest, a callous king, and he was finally mur¬ 
dered. But similar to his hero Asoka, Buddhism flourished during his 
kingly tenure. 

KANJUR (BKA’-GYUR). The tenn meant “word” in Tibetan, and it 
referred to the first part of its canon that was believed to be the word 
of the Buddha. It consisted of 13 volumes of rules pertaining to mo¬ 
nastic discipline, 21 volumes of teachings concerning the perfection 
of wisdom, and 44 volumes of Mahayana siitras, and 22 volumes of 
Tantric texts. It was systematized by Buton, a scholar and historian, 
in the 14th century. 

KAPILAVASTU. The capital city of King Suddhodana, who was 
father of Siddhartha Gautama. It was located in the foothills of the 
Himalayas (modem Nepal). Hsiian-tsang, a Chinese pilgrim, found 
it nearly deserted when he visited in the seventh century. Modern 
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archaeologists disagreed about the location of the precise site with 
some arguing for the town of Tilauralcot and others for the nearby 
town of Piprahwa. 

KAPLEAU, PHILIP (1912-2004). He founded the Zen Center of 
Rochester, New York, and became a well-known American Zen 
master. Prior to gaining enlightenment, he worked in the legal pro¬ 
fession, which involved him in the Nuremberg Trials and the War 
Crimes Trials in Japan in 1946. After attending a lecture by D. T. 
Suzuki at Columbia University, he was motivated to travel to Ja¬ 
pan to leam about Zen. A Zen master urged him to train students in 
America. In 1966, he left Japan to establish a center that adopted Zen 
practice for an American audience. Kapeleau published several books 
such as The Three Pillars of Zen and Zen: Dawn in the West. 

KARMA. The theory of cause and effect that for every volitional ac¬ 
tion there was produced a karmic seed or energy that determined in 
what state a person would be reborn after death. Every intentional 
action inexorably bore fruit in any of the three moments of time (that 
was, past, present, or future). Karma was metaphorically expressed 
as an unshakable shadow. Buddhism stressed cultivating the cessa¬ 
tion ( nirodha ) of action because it enabled one to exhaust past evil 
actions and to avoid any further actions that could contribute to ad¬ 
ditional negative karma. Incorrect actions were motivated by three 
unwholesome mental states of greed, hatred, and delusion. A typical 
classification of karma in Buddhist texts involved a three-fold mode 
of bodily, speech, and mental actions. All acts depended on volitional 
intention. Buddhism used an agricultural metaphor to illustrate the 
nature of karma in the sense that karma was akin to a field, whereas 
conscious intention served as the seed and craving acts as the mois¬ 
ture for the growth of action. Moreover, accumulated karma was the 
soil in which conscious energy arose, was shaped by it, and devel¬ 
oped. Thus, consciousness was nourished by craving, past karma, 
and new seeds that led to the cycle of rebirth and more suffering. 
This entire process worked automatically without the supervision or 
intervention of any divine being. Everyone possessed free will and 
was thus responsible for his/her actions, although no one knew when 
karmic seeds would come to fruition because it could occur during 
any of the three moments of time. During a person’s life, it was pos- 
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sible to counter the accumulation of negative karma by performing 
meritorious deeds and influence one’s future condition of rebirth. 

KARMA KAGYUPA (KAR-MAS BKA-RGYUD-PA). A subdivision 
of the Kagyiipas lineage of Tibet, which traced itself to Dusum Khy- 
enpa (1110-1193), a former student of Gampopa. They were called 
the “Black Hats” because of the hats worn during ritual. According to 
Tibetan lore, the hats consisted of the hair of numerous ddkinis (female 
deities or yogis portrayed as naked semi-wrathful figures) believed to 
be embodiments of all the positive karma of the buddhas. 

KARMPA. The title of the leader of the Karmpa Kagyiipa in Tibet 
originating with Dusum Khyenpa (1110-1193). The lineage extended 
unbroken through 16 karmapas with the last identified as Rigpe 
Dorje (1924-1982). These figures were incarnations that were often 
identified with the bodhisattva Avalokitesvara, whose purpose was 
to preserve and transmit the tantric teachings of the school. 

KARUNA. A Sanskrit term that meant “compassion,” an important 
virtue in all Buddhist schools. The Jat aka tales of the Buddha’s 
former lives contained many stories that reflected acts of compas¬ 
sion. The rabbit, deer, bird, and elephant were animals that gave 
their lives to save other creatures. Compassion was listed as one of 
the four Divine Abidings (brahma viharas) along with maitri (lov¬ 
ing kindness), mudita (sympathetic joy), and upeksa (equanimity). 
These four virtues were meditated upon by an aspiring bodhisattva 
in Mahayana while cultivating the perfection of dhyana (medita¬ 
tion). Mahayana allowed a bodhisattva an opportunity to violate 
the moral code if he was moved by compassion for another. It was 
thus permissible to commit a violent deed if that action would save 
an offender from committing a deed that would bring that person 
severe karmic consequences, such as killing a would-be murderer 
before that person harmed a victim. Therefore, the bodhisattva 
acted from a compassionate position for both the victim and per¬ 
petrator being willing to suffer the karmic consequences of his 
deed in order to protect others. The most famous embodiment of 
compassion is the bodhisattva Avalokitesvara, who was depicted 
iconographically with a thousand hands extended in all directions 
ready to assist anyone. 
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KASINA. A Pali term that referred to objects of meditation, which sup¬ 
ported mental concentration and allowed the mind and object to become 
identified. Texts gave a list of 10 kasinas : earth, water, fire, wind, blue, 
yellow, red, white, space, and consciousness. A meditator placed an ob¬ 
ject or preparatory image made from any of the elements nearby, concen¬ 
trated on it, acquired a mental image of it, a counter image was produced, 
and one reached the threshold of trance states. There was a correlation 
between kasina colors and psychic colors of a meditator. It was consid¬ 
ered preferable to match a person’s psychic color with the corresponding 
kasina color to enhance concentration, such as red for a lustful person, 
blue for a hateful person, or yellow for a delusional person. 

KASYAPA. An important disciple of the Buddha who played a pivotal 
role at the first Council at Rajagrha after the death of the master. 
His name appeared in later Mahayana as a witness to a sermon of 
the Buddha when the master held a flower aloof without uttering 
any words to which Kasyapa responded with a smile, signifying his 
understanding, in the sixth case of the Mumonkan of the Zen tradi¬ 
tion. This legend led the Ch’an tradition to accept him as the first 
patriarch of the Chinese Ch’an lineage. 

KATHAVATTHU. An Abhidhamma text in the Pali canon whose title 
meant “points of controversy.” The 22 chapters of the book repre¬ 
sented a collection of disputed doctrinal issues, and it was the fifth of 
seven books in this body of literature. Tradition attributed this book 
to Moggaliputta Tissa, who allegedly composed it after the Council 
of Pataliputra during the reign of Asoka, with the intention of de¬ 
fending the orthodox tradition. 

KATHINA. In Theravada Buddhism, it referred to the ceremony fol¬ 
lowing the Pavarana (a confessing of offenses against the monastic 
code) ceremony at the end of the rainy season. The term literally 
meant “hard.” The ceremony involved the acquisition of new robes 
by monks donated by the laity. This ceremony was aptly named be¬ 
cause the gift of robes by the laity was considered a meritorious deed 
similar to the hardness of a diamond. 

KATSU. A Japanese Zen term that referred to a nonsensical shout 
intended to jolt a student into the resolution of a koan, or enlighten- 
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ment. It was initially use in China by Ma-tsu Tao-i (709-788) by 
itself or in conjunction with violence. 

KEGON. A Japanese term used to translate the Chinese name for the 
Hua-yen school. It was a major school during the Nara period 
(710-784) of Japanese history. Like its Chinese predecessor the 
school was an adherent to the teachings of the Avatamsaka Sutra 
(Flower Ornament Sutra), and it was originally brought to Japan 
by Shinjo (d. 742), a Korean monk, and gained popularity at court 
because of the preaching of a disciple Ryoben (689-773). The em¬ 
peror Shomu Tenno was politically intrigued by the message of the 
bodhisattva Vairocana being the center of the universe and all phe¬ 
nomena emanating from him. In contrast to the emperor’s political 
interest in the school, ordinary Japanese where never attracted in any 
great numbers, and the school never really thrived in Japan beyond 
a small dedicated group of monk/scholars. During the Heian period 
(794-1185), Kegon was almost assimilated into the more powerful 
Tendai school. See also GANDAVYUHA SUTRA. 

KEIZAN JOKIN ZENJI (1268-1325). A Japanese master of the Soto 
Zen school who was a fourth-generation successor to Dogen Zenji 
(1200-1253) and regarded as the second greatest patriarch of the 
tradition. In his youth, he studied with Ejo, a disciple of Dogen, and 
he received the seal of recognition (inka shomei) from Tetsu Gikai, 
abbot of Daijo-ji, in 1295. He was a charismatic figure and founded 
several temples, including Joman and Sojiji, a former Shingon 
school temple, that eventually received royal patronage as his stature 
grew. In addition to his administrative skills, Keizan authored some 
important works: Denko-roku (a history of the Soto school), Sankon 
zazen setsu, Keizan shinki, and Zazenvojinki. He also made contribu¬ 
tions to the development of Soto ceremonies. 

KENDO. The art or way ( do ) of the sword in Japan. This martial 
art was closely associated with the samurai lifestyle in medieval 
Japan and Zen. Theoretically, the artist and his sword became 
united and reacted spontaneously and fearlessly. It was believed 
that the way of the sword and the religious paths were parallel to 
each other. 
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KENSHO. It is another term for enlightenment (satori, bodhi) in Zen. It 
literally means “to see one’s own nature.” In some contexts, it means to 
see one’s Buddha nature. In short, it means to see reality as it really is. 

KHAW PHANSA. This is an observance in Thailand during the month 
of July, which marks a three-month period when monks go into retreat 
during the rainy season. It is considered a time of piety and asceticism. 
The laity give monks food and bathing clothes. Lay village elders 
recall the khwan (spirit essence) of the monks and bind the wrists of 
the monks with a cord, which causes the spirit essence to be united to 
their bodies before they go into retreat. In return, monks give blessings, 
preach a sermon on merit, and chant to provide the village protection 
and blessings for the following months. See also FESTIVAL. 

KHUDDAKA NIKAYA. This refers to the short collection of texts 
in the Pali canon located in the fifth part of the Sutta Pitaka. There 
are 15 of these short texts: (1) Khuddakapatha (Collection of Little 
Readings); (2) Dliammapada (Stanzas on the Teaching); Udana (Sol¬ 
emn Utterances of the Sage); (4) Itivuttaka (Thus It Was Said); (5) 
Sutta-nipata (Collection of Discourses); (6) Vimdnavatthu (Narra¬ 
tives of Heavenly Places); (7) Petavatthu (Narratives about Ghosts); 
(8) Theragdthd (Verses of the Male Elders); (9) Therlgatha (Verses 
of the Female Elders); (10) Jataka (Birth Stories); (11) Niddesa 
(Exposition); (12) Patisambhidamagga (Way of Analysis); (13) 
Apadana (Legends); (14) Buddhavamsa (Lineage of the Buddhas); 
and (15) Cariyapitaka (Basket of Conduct). Buddhist scholars dis¬ 
agree about the authenticity of some of these texts. The Theragdthd 
and Therigatha provide glimpses respectively into the lives of monies 
and nuns in ancient Buddhism. See also AGAMA; TRIPITAKA. 

KINHIN. A Zen practice referring to walking meditation that func¬ 
tions as an adjunct to seated meditation ( zazen ). The meditator walks 
slowly and mindfully between periods of zazen in order to restore 
blood circulation to the legs from being seated for extended periods 
and to overcome drowsiness. 

KLESA. A Sanskrit term meaning “defilements or negative uncon¬ 
scious tendencies that afflict people.” Although lists extend to 10 de¬ 
filements, the early tradition recognizes three of them: greed ( rdga ), 
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hatred ( dvesa ), and delusion. Such defilements affect a person’s 
actions negatively and lead to an inferior mode of rebirth. By means 
of meditation and practice of virtues opposite to the defilements, a 
person can overcome the negative influences of the defilements. 

KOAN. A Japanese Zen term derived from the Chinese term kung-an 
(public case). As a case, it implies that it accords with the Bud¬ 
dhas and patriarchs. They are brief stories or dialogues reflecting a 
statement, for instance, by an old master or an answer of a master 
given to a question. They are used as forms of language meditation 
because they are given to students who use them to concentrate on 
and attempt to discover an answer or response to them. In short, 
they are meditation devices upon which to concentrate, and they 
are similar to mantras (sacred formulas) and mandalas (sacred 
diagrams). Koans have been collected into books such as the Heki- 
ganroku (Chinese: Pi-yen-lu) and Mumonkan (Chinese: Wu-men- 
kuan compiled by Wu-men Hui-k’ai who died in 1260). The four 
types of koans (in order of difficulty) are: hosshin koans (called 
dharmakaya koans that are akin to meeting someone and recogniz¬ 
ing that person), kikan koans (refers to complex interlockings), gon- 
sen koans (literally means “the study and investigation of words,” 
which are words and phrases of the patriarchs that are difficult to 
understand), nanto koans (means “difficult to pass through,” which 
are the most difficult koans). Meditating on a koan helps a student 
fix ( daigi ) concentration on a single thing, and it helps a meditator 
to recognize the futility of all intellectual attempts to reach enlight¬ 
enment. A student’s response to a koan informs his master whether 
or not the monk is enlightened. 

KOBO DAISHI. See also KUKAI. 

KO-I. A translation practice in China intended to render Sanskrit terms 
and concepts into Chinese. It literally meant “matching meanings,” 
which in actual practice meant stretching them. The method operated 
by searching for pre-existing terms in Chinese religion that often 
tended to be Taoist. The method resulted in distorted meanings and 
misunderstanding of texts. An early monk, Tao-an (312-385), con¬ 
demned the method and attempted to develop an alternative method 
that would be truer to the Sanskrit terminology. 
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KOROSI, COSMASANDOR (1784-1842). An early Western scholar 
of Tibetan Buddhism of Hungarian descent, who went to Tibet in 
search of the origins of the Hungarian people that he never discov¬ 
ered in the texts of the culture based on information supplied by Wil¬ 
liam Moorcroft, an English explorer. His stay, education, and schol¬ 
arly research in Tibet resulted in his translation of the Mahavyrntpatti, 
a Tibetan grammar and dictionary. Besides publishing essays on 
Tibetan culture, he surveyed its Buddhist canon. 

KORYO PERIOD. A period of Korean history (935-1392) that 
witnessed the pinnacle of Buddhist influence within the culture 
and the invasion of the Mongols led by Genghis Khan. Intellec¬ 
tual and artistic activity resulted in the publication of the Korean 
Buddhist canon, state support, and the activity of thinkers such 
as Uich’on (1053-1101), Chinul (1158-1210), and T’aego Pou 
(1301-1382). By the end of the period. Buddhism suffered from 
corruption, laxity, and disrepute, which opened it to repression in 
the following era. 

KSANTI. This term means “patience.” It is the third of the 10 per¬ 
fections cultivated by the bodhisattva on his path to liberation. 
Patience is defined as freedom from anger and excitement. It is the 
exact opposite of hatred, repugnance, anger, and malice. Patience 
also reflects the ability and habit to endure and pardon injuries and 
insults inflicted upon oneself. The bodhisattva is cautioned never 
to become angry or impatient over actions committed by ignorant 
people. 

KSITIGARBHA. See also JIZO. 

KUAN-YIN. See also AVALOKITESVARA. 

K’UEI-CHI LING-YU (632-682). He helped to organize the Fa- 
hsiang school of Buddhism. He was a disciple of Hsiian-tsang, and 
he wrote works that organized his master’s ideas in such works as the 
chapter on the Forest of Meanings in the Garden of Law (Fa-yuan 
i-lin-chang), and Notes on the Treatise on the Completion of Ideation 
Only (Ch’eng wei-shis lun shu-chi). Because of the anti-Buddhist 
persecution of 845, the school fell into decline. 
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KUEI-SHAN LING-YU (771-853). Ch’an monk and founder of the 
Kuei-yang lineage, which formed one of the “Five Houses” in China. 
A student of Pai-chang Huai-hai (720-814), Kuei-shan achieved 
enlightenment under his tutelage before being appointed as abbot of 
the Ta-kuei monastery, where he attracted and taught many promi¬ 
nent students. 

KUKAI (774-835). Despite his aristocratic birth and classic Confucian 
education with the purpose of achieving a high government position, 
he became a monk as a teen, and sailed to China in 804. There, he 
studied esoteric Buddhism with Hui-kuo (746-805), who initiated 
Kukai into esoteric Buddhism that strives to gain liberation while 
fully embodied using mantras (sacred formulas), mudras (hand ges¬ 
tures), and mandalas (sacred diagrams) in order to achieve liberation 
while embodied. After the death of his master, Kukai returned to 
Japan where his calligraphy captured the attention of the emperor, a 
fellow master of the art. Japanese tradition credits him with establish¬ 
ing the Shingon school. A successful royal petition enabled Kukai to 
begin construction of a temple at Mount Koya, although the emperor 
kept Kukai in the capital of Kyoto where he supervised completion 
of the Toji, or Eastern Temple. This temple became a venue for eso¬ 
teric ritual to benefit the emperor and country. Kukai expanded the 
purpose of the site to include a school of arts and sciences that he 
opened to all classes of Japanese society, although the school was 
sold in 847 because of the difficulty of maintaining it. He was known 
posthumously as Kobo Daishi (the Great Teacher Kobo). 

KUMARAJIVA (344-413). After becoming a monk at an early age in 
Kucha in central Asia, he became one of the greatest translators of 
Buddhist texts into Chinese. He was proficient in both Sarvastivada 
and Mahayana traditions, and his fame attracted the attention of the 
Chinese Emperor Pu Chie and the Eastern Ch’in dynasty who invited 
him to China, but the general escorting him to China rebelled against 
the court and held him prisoner for 17 years. During this hostage period, 
Kumarjiva spent his tune learning Chinese. Once the rebellion was 
suppressed, he made his way to Ch’ang-an in 401 to begin his work of 
translating texts and teaching until his death. By borrowing Taoist terms 
for abstract Sanskrit terms, his method was not very accurate, even 
though they were easier to read in comparison to other translations. 
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KUNG-AN. See also KOAN. 

KUSHA SCHOOL. During the Nara period (710-794) of Japanese 
history, this school was considered one of the six established schools. 
The school was dominated by scholar-monks intent on studying the 
works of Vasubandhu, especially his Abhidharmkosa. 

KUSINAGARA. The location of the Buddha’s final nirvana 
( parinirvana ) and capital of the Malla state, which was absorbed into 
the Magadhan empire. The site continued to attract pilgrims for many 
centuries who came to circumambulate the stupa commemorating 
the event of the parinirvana. But it was eventually neglected until its 
rediscovery by archeologists in 1878. Donations from countries such 
as Myanmar (Burma) enabled authorities to restore the site. 

KUYA (903-972). An early monk advocating the practice of nembutsu 
(chanting of Amida’s name) among common people. He became 
the paradigm for the wandering monk ( hijiri ) practicing nembutsu 
outside of established temples. He was credited as the founder of 
the Kuya sect of the Japanese Tendai school. He was also noted for 
his social actions, such as establishing health care centers, building 
bridges, constructing irrigation systems, and road repairs. 

KWANNON. See also AVALOKITESVARA. 

KYOJONG. A major school of Korean Buddhism that literally meant 
“textual” that survived a series of political forms of royal suppres¬ 
sion in the late 14th century until the original seven schools were 
reduced to two major schools. The Kyojong school represented a 
synthesis of three Chinese Buddhist schools: Hua-yen, Fa-hsiang, 
and San-lun. 

KYOSAKU. A long stick that is shaped flat at one end and round on the 
other, which is similar to a cricket bat, that is used in a Zen medita¬ 
tion hall by a monk who walks up and down keeping a keen eye on 
the meditators. The stick is literally called warning stick. When a 
trainer witnesses a monk dozing, sitting in the wrong posture, or not 
exerting sufficient effort because of a lack of concentration, he stops 
in front of the meditator, bows, and strikes him with the stick over the 
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shoulders. The meditator will bend forward to expose his back for the 
strike. Sometimes, a meditator requests to be hit in order to refocus 
himself or to relieve the aches in his back from sitting for long pe¬ 
riods of time by means of a hand gesture. This practice is a remnant 
of the use of violence by Chinese masters during the T’ang dynasty, 
but it is not intended as a punishment. See also ZAZEN. 

KYOTO SCHOOL. A 20th-century school of Zen intellectuals combin¬ 
ing traditional practice and European philosophy. Nishida Kitaro (1870— 
1945) is generally recognized as the founder of the school. Ele was fol¬ 
lowed by distinguished thinkers, such as Tanabe Hajime (1885-1962), 
Elisamatsu Shin’ichi (1889-1980), and Nishitani Keiji (1900-1990). 

KYUDO. In Japanese culture, this literally means “way of the bow.” 
This martial art exhibits Taoist and Zen influence. It is considered 
training in mindlessness because a student is instructed to forget the 
bow, arrow, the draw, and release. In fact, hitting the target is not re¬ 
ally a measure of success. The archer becomes totally detached, and 
he focuses totally on the target without striving to perform any of the 
techniques. After the archer becomes one with the target, he releases 
the arrow without deliberation from the ground of no-mind. 


- L - 

LAKSANA. A Sanskrit term meaning “mark or sign.” According to 
Abhidharma literature, it is the identifying mark of a thing that 
distinguishes it from something else. Heat is, for instance, the identi¬ 
fying mark of fire. Three marks characterize all worldly phenomena: 
suffering ( duhkha ), impermanence ( anitya ), and non-self (anatman). 
Later selected Mahayana texts stress that a mark is a mental con¬ 
struct that is used to understand and classify a phenomenon. 

LALANA. Within the context of tantric Buddhism, it is the channel 
(, nadf) located on the left side of the central channel ( avadhiiti ). It 
also forms knots around the central channel at various places of the 
centers of the human body, such as the navel, heart, throat, and top 
of the head. It is symbolically identified with wisdom ( prajna ) that 
carries the female egg or energy. 
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LALITAVISTARA. A biography that can be translated as “The Playful 
Details (of the Buddha),” which relate the lives of the Buddha until 
the beginning of his ministry. Scholars date the text to the first or sec¬ 
ond centuries, and they trace its origins to the Sarvastivada school 
before its embrace and expansion by members of the Mahayana 
school. The Sanskrit text is 27 chapters long constructed of a combi¬ 
nation of verse and prose, and it is considered an excellent example 
of early Mahayana literature that is preserved in the Sanskrit, Chi¬ 
nese, and Tibetan languages. 

LAMA (BLA-MA). A Tibetan translation of the Sanskrit term guru 
(teacher) that is literally translated as “higher one.” Tibetans wid¬ 
ened the meaning of this honorary title to include any monk, yogin, 
or spiritual teacher. Awarding of the title to someone presupposes a 
period of initiation and learning on the lama’s part. 

LAMOTTE, ETIENNE (1903-1983). A renowned Belgian Buddholo- 
gist, who was a Catholic priest and student of compatriot Louis de la 
Vallee Poussin, another famous scholar of Buddhism. Working in the 
Chinese and Tibetan languages, he translated texts from these lan¬ 
guages that were not available in Sanskrit versions, which included 
the following: Samdhinirmocana Sutra, Karmasiddhiprakarana 
of Vasubandhu, Mahavanasamgraha of Asaiiga, the Vimalakirti- 
nirdesa Sutra, and the Mahdprajnd-pdramitd-sastra of Nagarjuna 
in five volumes. He also published an important historical study of 
Buddhism: Histoire du Bouddhisme Indien, des origine a l ’etre Saka. 
His scholarly contributions earned him numerous honors. 

LAM-RIM. A Tibetan body of literature meaning “stages of the path.” 
It is intended as a practical guide to enlightenment. Excellent ex¬ 
amples of such manuals are: Jewel Ornament of Liberation by Gam- 
popa (d. 1153) and Stages of the Path to Enlightenment by Tsong 
Khapa (d. 1419). 

LANKAVATARA SUTRA. A Sanskrit text meaning “descent into 
Lanka” that was composed originally around 400 CE, and was 
preserved in three Chinese translations of different length and 
composition dates by respectively Gunabhadra (443), Bodhiruci 
(513), and Siksananda (700-704). It was highly probable that schol- 
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ars added material over time, worked with different versions, and 
created a non-systematic or non-unified text, although it did unify 
such doctrines as tathagata-garbha (embryonic Buddha) with the 
alaya-vijitana (store-house consciousness). These doctrines and 
others took place between the Buddha and Mahamati, a bodhisat- 
tva. Besides its influence in the Chinese Fa-hsiang school and 
Japanese Hosso school, it exerted a strong influence in the northern 
school of Ch’an. According to tradition, Bodhidhamra was an 
expert on the text. 

LARGER SUKHAVATlVYUHA SUTRA. A basic text of the Pure 
Land school that was probably composed in the northwestern 
region of India around 100 CE. The term sukhdvati refers to pos¬ 
sessing a place of happiness, which functions as the antonym of 
suffering ( duhklici ), while vyuha signifies description. Surrounded 
by a large retinue of Buddhist figures, the Buddha gives instruc¬ 
tion to his disciple Ananda on the Vulture’s Peak about the monk 
Dharmakara and his multiple vows pertaining to a single Buddha 
land, and his eventually evolving into Amitabha who resides in a 
Pure Land located in a westerly direction. This land is described, 
how it can be gained by a person, a discussion of the importance 
of meditating on Ambitabha, and it concludes with a vision of the 
bodhisattva. 

LAUGHING BUDDHA. See also PU-TAI. 

LA VALLEE POUSSIN, LOUIS DE (1869-1939). A renowned Bel¬ 
gian Buddhologist who studied, edited, and translated texts in San¬ 
skrit, Tibetan, and Chinese beginning with Santideva’s Entering the 
Path to Enlightenment (Bodhicaryavatara). His major secondary con¬ 
tribution to his subject was entitled Buddhisme: Etudes et materiaux. 
He also wrote Nirvana and The Way to Nirvana and completed two 
major translation projects before his death: the Abhidharmamakosa 
of Vasubandhu and the Siddha of Hsiian Tsang. He was a professor 
at the University of Gent for more than 40 years, founded the Societe 
bege d’Etudes orientales (1921), and was an editor for Le Museon. 
See also LAMOTTE, ETIENNE. 

LESSER VEHICLE. See also HINAYANA. 
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LHASA. Name of the capital of Tibet that was founded around the 
seventh century during the reign of Songtsen Gampo. After a period 
of decline, it was revived by the Dalai Lama V, who used it as a po¬ 
litical and religious headquarters. During this time, the Potala Palace 
was completed as the residence of the Dalai Lama along with several 
monasteries and the Jokhang temple. 

LIN-CHI I-HSUAN (? 866 CE). He founded his own Ch’an lineage 
in China that became the Rinzai school in Japan. His name was de¬ 
rived from a small temple called “Overlooking the ford.” Lin-chi’s 
teaching methods were strict and harsh, and they included physical 
beating and shouting at a student, which were attempts to get students 
to experience the truth themselves. He also stressed wordless teach¬ 
ing and naturalness, which included elements of no concern and no 
seeking by students. Lin-chi defined a true human being as someone 
without rank or title, concrete, totally detached, dynamic, and attuned 
to nature. This concrete individual revealed the Buddha nature, and 
he was willing to destroy all obstacles and commit the five great 
sins: kill one’s father, mother, or Buddha, destroy the harmony of the 
monastic community, and bum the scriptures. 

In order to develop a true human being, Lin-chi devised a four-step 
technique to open a student’s mind: take away the person but not their 
objective station, take away the objective situation but not the person, 
take away both the person and the objective situation, and finally take 
away neither the person nor the situation, which allowed both subjec¬ 
tivity and objectivity to become identified with each other. 

LIN-CHI SCHOOL. This was one of the Five Houses of Ch’an during 
the T’ang dynasty founded by Lin-chi I-hsiian (d. 866). During this 
era, Ch’an was not a unified movement; rather it was a widely diverse 
movement that did not achieve well-defined identity until the Sung 
dynasty (960—1279). The T’ang period was characterized by a series 
of contending lineages vying for leadership and acceptance of their 
own claims of authority and authenticity. Therefore the, T’ang period 
was more accurately viewed as the beginning of a process that was 
completed in the Sung period. The lineage of the school progressed 
for six generations until a split occurred, resulting in parallel lin¬ 
eages, between Yang-ch’i Fang-hui (992-1049) and Huang-lung Hui- 
nan (1102-1069), a division known thereafter as “The Five Houses 
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and Seven Schools.” As the Sung dynasty unfolded, the Yang-chi 
school grew in strength while the other school suffered a decline of 
fortunes. The school used shock techniques such as shouts, physical 
violence, and nonsensical responses to questions to train students, but 
these methods gave way to the meditation on koans because of the 
expansion of the school and the lack of teachers trained in the shock 
techniques. 

The Lin-chi school disagreed over pedagogical practice with the 
Ts’ao-tung school and its emphasis on seated meditation. This dif¬ 
ference became further defined after a debate between Ta-hui Tsung- 
kao (1089-1163) of the Lin-chi school and Hung-chih Cheng-chiieh 
(1091-1157) of the Ts’ao-tung school at which time the former was 
known as “koan contemplation” Ch’an, and the latter school was called 
“silent illumination” Ch’an. The Lin-chi school grew in prominence 
during the Sung dynasty, and it absorbed the other houses with the 
exception of the Ts’ao-tung school. The Lin-chi school was transported 
to Japan by Eisai (1141-1215) and became the Rinzai school. 

LOGIC. See also BUDDHAPALITA; DHARMAKlRTI; DIGNAGA; 
PRAMANAVADA; PRASANGIKA; SAMVRTI-SATYA. 

LOHAN. A Chinese transcribed term for the Sanskrit arhant (“worthy 
one”). These were individuals who had attained enlightenment. In 
China, the lohans evolved into cult figures or minor deities to be ven¬ 
erated by the laity. In Ch’an Buddhism, they appeared in groups of 
500 (which recalls the number of monies attending the first council) 
and they assisted with magical skills. 

LOI KRATHONG. Name of a festival in Thailand called the Festival 
of Lights or Floating Boats. It also occurs annually in other countries 
of Southeast Asia on the full moon day of November, which marks a 
month after the planting of the rice crop and of the monk’s rainy-sea- 
son retreat. The festival is named after floating of boats on which are 
placed lighted candles, some coins, and incense. Picnics, fireworks, 
and children swimming out to the floating boats are all aspects of the 
festival. The festival is also associated with the retelling of the story 
of Prince Vessantara, who gave away everything that he owned, in a 
Jataka tale by monks. 


LOKOTTARAVADA • 153 


LOKA. Sanskrit term for “world.” Early Buddhism acknowledged a 
world of three tiers: world of nonfonn ( arupa-loka ), the world of 
fonn ( rupa-loka ), and the world of desire ( kama-loka ). The formless 
realm represented immaterial spheres and modes of existence that 
were purely mental, whereas the realm of form was a fine material 
sphere that consisted of 16 divisions. The world of desire was de¬ 
scribed as an elevenfold realm of pleasure and a sevenfold realm of 
sensual bliss, which included the realm of gods and humans on the 
fifth level. The world of desire also included the fourfold realm of 
punishment, which consisted of the following: demon ( asura ) world, 
ghost (peta ) world, animal world, and various hells. Each of these 
realms were subject to the law of cause and effect (karma) and thus 
to the cycle of rebirth. 

LOKAKSEMA (147 CE ?). An early translator of Buddhist texts into 
Chinese of Indo-Scythian descent. Ele worked in the capital of Lo- 
yang between 178 to 189. His translation of the Pratyutpanna Sutra 
was influential because it referred to mediating upon Amitabha and 
his Pure Land. His translation of Buddhist philosophical works led 
to dialogue between Buddhists and Taoists. His translation efforts 
helped to construct the Chinese Buddhist canon. 

LOKAPALA. This term means “world protector.” Four such guard¬ 
ians in Buddhist mythology protect the four cardinal points of Bud¬ 
dhist teachings and the world. They are often depicted as four kings, 
and their statues are often located to protect religious sites. 

LOKAYATIKAS. A group of materialists who rejected the notions of 
karma, rebirth, and survival of the person after death that existed dur¬ 
ing the lifetime of the Buddha in India. They argued that all phenom¬ 
ena and consciousness could be traced to transformations of matter. 

LOKOTTARA. This term means “supermundane.” It was applied to 
the path to salvation in early Buddhism, whereas it was associated 
with the Buddha as a transcendent being with infinite wisdom in 
some Mahayana texts. 

LOKOTTARAVADA. This is a school of Buddhism that split from the 
Mahasamghika school known as the “The Supramundance school.” 
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In early Buddhism, the school pointed to everything that led beyond 
ignorant craving and attachment to final release. The school influenced 
the development of the Mahayana school with its Buddhology and its 
emphasis on the Buddha’s supermundane nature, omniscience, power¬ 
fulness, and eternal nature. Whatever people believed that the Buddha 
accomplished on earth, this was merely an illusory mental projection 
done to save beings. Little literature of this school survived, although 
a text on monastic rules for nuns and the Maliavastu were excep¬ 
tions. This school was also known as the “Single Utterance School” 
(Ekavyavahara) because it taught that every utterance of the Buddha 
was concerned with transcendental matters. 

LOTUS SUTRA. An abbreviated title of a very popular Sanskrit text 
fully entitled the SaddharmapundarTka Sutra. The title of the text has 
important implications because the lotus is the essence of beauty and 
it represents the culmination of the growth process that begins in the 
mud at the bottom of a pond. Thus, the lotus is a metaphor for someone 
who exists within the pollution of ordinary existence and it suggests 
that the individual will eventually emerge as pure and immaculate as 
a white lotus. Scholars date this text to the first century BCE, which 
makes it an example of early Mahayana Buddhist literature. In the 
text, the Buddha preaches to a large audience from Vulture’s Peak 
about this single path that replaces the former three paths of the hearer 
(srdvakds), solitary, non-teaching enlightened beings (pmtyekabud- 
dhas), and the bodhisattva. Throughout the text, there is ample use of 
parables, similes, and metaphors to illustrate teachings that are applica¬ 
tions of skillful means ( upaya ). There are passages in the text that tend 
to deify the Buddha and thus make him a non-historical figure. The text 
includes an example of Mahayana cosmology with the 16 sons of the 
Buddha placed at the eight compass points and the father in the center, 
creating a huge mandala (sacred diagram). 

It is also evident that the text itself is a means to salvation, which 
had a historical impact on Nichiren (1222—1282), a Japanese pro¬ 
phetic figure and founder of a religious school. Before Nichiren, 
Chih-i (538-597), founder of the T’ien-t’ai school, classified the 
text at the pinnacle of Buddhist literature, arguing that it represented 
the most perfect example of the Buddha’s teachings. This claim was 
embraced by the Tendai school in Japan and more recent schools, 
such as Sokagakkai and Rissho Koseikai. 
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LO-YANG. Capital city located on the Yellow River in Honan province 
for the Northern Wei dynasty built by emperor Hsaio-wen. Accord¬ 
ing to Buddhist lore, it was a site at which the religion was initially 
introduced into China, where the earliest Buddhist texts were trans¬ 
lated, and where Bodhidharma, legendary founder of Ch’an, lived. 
The area around the city was the location of the Lung-men caves, the 
White Horse Temple, and other temples. A lack of financial support 
and political disorder led to its decline by 550. 

LUMBINI. According to Buddhist legend, it was the park where the 
Buddha was born. It was located near the city of Kapilavastu near 
the Himalayan Mountains in present day Nepal. In early Buddhist 
history, it was a sacred place of pilgrimage until the seventh century, 
but became neglected until rediscovered in 1896. Archeological ex¬ 
cavations have discovered monastery foundations and stupas and the 
site has regained its place as a sacred place for Buddhists. 

LUNG-MEN. A location about eight miles from Lo-yang, ancient 
capital of the Northern Wei dynasty (c. 500-516), where caves were 
carved out to create hermitages for monks until the Sung dynasty. 
The walls of the caves were decorated with carvings of scenes from 
texts, such as the Lotus Sutra and various Jataka tales, famous bo- 
dhisattva figures, and royal and monastic inscriptions. This valuable 
historical evidence was scattered throughout more than 2,000 caves. 

LU-SHAN. A mountain located along the Chiu River in Kiangsi prov¬ 
ince where Lu-shan Hui-yiian (334 416) founded the White Lotus 
Society, and invited translators to work at the Tung-lin Temple. The 
location was identified as the place where Pure Land Buddhism 
began. Various renowned monks have spent time there, such as the 
translator Buddhabhadra (359^129), founder of the Nirvana school, 
Tao-sheng (c. 360^134), and Ch’an master Tao-shin (580-651). It 
was thus an important site of Buddhist activity for centuries. 

LU-TSANG SCHOOL. A Chinese school of Buddhism that stressed the 
Vinaya tradition, or monastic regulation, instead of doctrinal or philo¬ 
sophical issues, originating during the T’ang dynasty. Monks spent 
time studying and writing commentaries on monastic regulations. Ac¬ 
cording to tradition, the school was founded by Tao-hsiian (596-667), 
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who used the Vinaya literature of the Dharmaguptaka school (called 
the “Vinaya in Four Parts” in China). The schools small numbers did 
not prevent it from becoming influential. The school was established 
in Japan in 754 as the Ritsu school by Chien-chen. 


-M- 

MACHIG LAPGI DRONMA (1055-1145). A Tibetan female saint 
and practitioner of tantra. She was an expert in the ch'dd method in 
which a person visualizes a demon dismembering one’s body with 
the purpose of becoming detached from one’s body. It was believed 
that Machig was originally a male, who fled from India to Tibet to 
avoid hostile Brahmins. He transformed himself into a female by 
projecting his consciousness into the body of a living female. 

MADHYAMIKA. An influential Mahayana school of thought founded 
by Nagarjuna (second century CE) and based on his text Fundamen¬ 
tals of the Middle Way (Mulamadhyamaka-karika). Nagarjuna 
envisioned his philosophy as a middle path between two extremes: 
extemalism (is) and nihilism (is not). This position entails that noth¬ 
ing in the world exists absolutely and nothing perishes completely 
because the middle is transcendental and thus beyond language and 
concepts, which implies that no philosophical position is ultimate. 
The path envisioned by Nagarjuna does not lead to a definite goal, 
but it does lead to the end of all theorizing, which he grasps as the 
perfection of wisdom ( prajnapdparamitd ). 

By means of his negative dialectic, Nagarjuna attacks the existence 
of all dhannas (things), concepts, or theories devised by Abhid- 
harma scholars because they lack any self-nature ( svabhdva ), which 
means that it is impossible to predicate existence or non-existence 
to them. Because everything is subject to causation and lacks self¬ 
nature, everything is empty (sunyata). The school was promoted 
by Aryadeva, a disciple of its founder, before it split later into 
two branches: Svatantrika led by Bhavaviveka (ca. 490-570) and 
Prasangika promoted by Candraklrti (ca. 650). The two branches 
disagreed respectively about the use of a positive or a negative dia¬ 
lectic. The school had a widespread influence in Tibet, in China in the 
form of the San-lun school, and in Japan with its Sanron school. 
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MAGADHA. During the lifetime of Siddhartha (Buddha), it was a 
major kingdom south of the Ganges River ruled by King Bimbisara 
before dying from maltreatment by his son and successor, Ajatasatru. 
Father and son were both followers of Buddhism and gave support 
to the new religion. After the death of the Buddha, the first Bud¬ 
dhist council was held at the capital of Rajagrha and later the third 
council was held at its new capital of Pataliputra during the reign of 
King Asoka. 

MAHABODHI SOCIETY. The Buddhist society founded by 
Anagarika Dharmapala (1864-1933) in 1891 with the purpose 
of revitalizing the religion. Fie was motivated initially to restore 
Bodhgaya, which was the site of the Buddha’s enlightenment, to 
Buddhist control. The society spread internationally with its first 
office in England opening in 1925. Before this event, the society 
gained wider public attention when its founder attended the World 
Parliament of Religions in Chicago in 1891. Branches of the society 
around the world today reach people through their publications. 

MAHAMAUDGALYAYANA. Sanskrit name for the Pali monk 
Mahamoggallana, who was a senior disciple and life-long friend of 
the Buddha. After achieving enlightenment rather swiftly, he became 
famous for his miraculous powers by changing his own form and 
conjuring various living shapes. According to a traditional account, 
he was beaten to death by hoodlums who were allegedly paid by 
Jains. Fie was intimate friends with Sariputra, another close disciple 
renowned for his wisdom, until Mahamaugalyayana’s murder. 

MAHAMEGHAVANA. The first Buddhist missionaries to Sri Lanka 
were housed at this site, and it was eventually donated to them by 
King Devanampiya Tissa. At this site, a branch from the original 
Bodhi tree was planted and a monastery established that later be¬ 
came the Mahavihara. 

MAHAMUDRA. It literally means “Great Seal,” but it specifically 
refers to the teaching of the Kagyiipa school of Tibet. This tantric 
inspired practice involves imagining the bodies of the Buddhas. From 
another tantric perspective, it refers to practices associated with those 
based on texts (sutras) and tantric extraordinary forms. The overall 
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goal is the realization that everything is empty ( sunyata ). The prac¬ 
tice is traced back to Naropa, who passed it to Marpa and then to 
Milarepa and finally to Gampopa. 

MAHAPARINIBBANA SUTTA. An important text translated as the 
Discourse on the Great Decease that is located in the Dtgha Nikaya 
(Long Collection of Discourses) of the Pali canon. The text tells 
the story of the Buddha’s death, events of his final few months, his 
prediction of his death, his assertion that he could extend his life, and 
concludes with his cremation and distribution of his relics. Some of 
the textual material appears in other parts of the canon. 

MAHAPARINIRVANA SUTRA. A Mahayana text that can be trans¬ 
lated as The Discourse of the Great Final Nirvana whose origins can 
be traced to the Pali Mahaparinirvana Sutta that is often shortened to 
the Nirvana Sutra , which exerted considerable influence in China at 
an early period and evolved into a school. The text discusses notions, 
such as tathagata-garbha (embryonic Buddha), Buddha nature, 
and emptiness. The discrepancies between the Tibetan and Chinese 
versions of the text can be partly attributed to a text experiencing 
redaction and change. 

MAHAPRAJAPATI. Stepmother of the Buddha, co-wife of 
Suddhodana, and sister of Maya who gave birth to the Buddha. 
Mahaprajapatl raised Siddhartha after the death of his maternal 
mother. She was also famous for petitioning the Buddha for an order 
of nuns. After refusing her request twice, the Buddha was finally 
convinced by Ananda, a close disciple, to relent and allow an order 
for nuns because he admitted to Ananda that women could attain 
enlightenment. The Buddha’s stepmother achieved enlightenment 
shortly after her ordination, and she lived to be 120 years old, accord¬ 
ing to Buddhist lore. 

MAHASAMGHIKA. A school of Buddhism that literally means 
“Great Community” that probably split from the Sthaviras during 
the period between the second and third councils at a non-canonical 
meeting. The schism was due to disagreement over issues related to 
monastic discipline with the Mahasamghikas representing a more 
liberal position. The school was historically a proto-Mahayana 
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school with its criticism of the Arhant ideal and redefinitions of the 
Buddha and bodhisattva. The school argued, for instance, that the 
Buddha was supramundane and they allowed popular beliefs and 
practices when they attracted laity to the school. Eventually, this 
school split into several other schools, such as the Ekavyavaharikas, 
Lokottaravadins, Gokulikas, and others. 

MAHASENA. King of Sri Lanka who ruled from 334-362 and threw 
his royal support to Mahayana by destroying the Mahavihara and 
displacing its monks before constructing the Jetavana, pleasing 
the Mahayana monk Sanghamitta. The king’s son, Sirimeghavanna 
reversed his father’s efforts by rebuilding the Mahavihara and re¬ 
storing the Theravada school to its former preeminent position on 
the island. 

MAHASIDDHA. Within Tantric Buddhism, it refers to an accom¬ 
plished master who can display magical power ( siddha ), which 
serves to demonstrate that person’s level of achievement. There is 
a tradition of 84 Indian mahasiddhas, a group that includes women 
and members of all social classes, who flourished between the eighth 
and 12th centuries. Some created spiritual songs ( dohas ), and their 
biographies served as inspirations to others. 

MAHAVAGGA. A major portion of the Vinaya (monastic code) dis¬ 
tinct from the Cullavagga (minor section). 

MAHAVAMSA. A historical text about the history of Buddhism in Sri 
Lanka covering events from the time of the Buddha’s alleged visit 
to the island to the reign of King Mahasena (334—361). The text 
literally means “Great Chronicle,” and its authorship is attributed to 
Mahanama, of whom little is known. The text is supplemented by 
the Culavamsa (Little Story), which tells the tale to the 18th century, 
and forms a parallel with the DTpavamsa , a second major chronicle 
of the island’s history. 

MAHAVASTU. A composite text meaning literally “great story” that 
represents a biography of the Buddha, which is supplemented by 
historically brief sutras, tales from the Jdtakas, and other mate¬ 
rial. The text is attributed to the Lokottaravada school, a subsect 
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of the Mahasamghika school. Belonging to the Avadana body of 
literature, the text was composed and supplemented from around the 
second century BCE to fourth century CE. Besides its early material, 
the text contains some proto-Mahayana textual material composed in 
a Buddhist Hybrid Sanskrit. 

MAHAVIBHASA. Literally, this means “Great Book of Options” 
that was composed within the Vaibhasika school as a reaction to 
the Abhidharma text the Basis of Knowledge (Jnanaprasthana) of 
Katyayanaputra of the Sarvastivada school during the reign of King 
Kaniska II (3rd century CE) and not as traditionally believed in the 
reign of the first such king. The structure of the text reveals the wide 
variety of options among Buddhist thinkers of the time period. There 
are only three Chinese versions of the text that have survived. 

MAHAVIHARA. Literally, this means “Great Monastery” located in 
Sri Lanka and established by King Devanampiya Tissa (247-207 
BCE), which lasted until the city of Anuradhapura was abandoned 
in the 13th century. The resident monks called themselves Theriva 
Nikaya (Theravada) in contrast to rival monasteries, such as the 
Dhammaruci Nikaya at Abhayagiri and Jetavana, which also 
claimed to belong to the Theravada school. There was a struggle 
between the monks of the Mahavihara and Abhayagiri for control 
of the Buddhism on the island that resulted in heretical books being 
burned and the former structure being destroyed. In 1165, a council 
reconciled the two monastic communities. 

MAHAYANA. A Sanskrit term literally meaning “Great Vehicle,” 
in contrast to the Hinayana (Lesser Vehicle). The school arose 
between 150 BCE and 100 CE from several heterogeneous sources 
among a loose union of diverse groups. There were references to 
the worship and study of particular texts, such as the Perfection 
of Wisdom literature, and it was likely that Mahayana grew from 
several book cults that were centered on specific texts. Thereafter, 
Mahayana developed into different schools such as Madhyamaka, 
Yogacara, Pure Land, Vajrayana, and Ch’an. As it spread to 
China, Tibet, Nepal, Mongolia, Korea, and Japan, it was influenced 
by these different cultures, although some core beliefs were retained 
such as the role of the bodhisattva, importance of the lay person, 
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path to salvation, an emphasis on compassion ( karuna ), emptiness 
(siinyata), and wisdom (prajita ). 

MAHAYANASAMGRAHA. This is a title of a text meaning 
“Mahayana compendium” attributed to Asaiiga of the Yogacara 
school. The text discusses basic concepts of the school, such as store¬ 
house consciousness, three natures, eight forms of consciousness, 
and enlightenment. There are no longer any Sanskrit versions of the 
text, but it does survive in Tibetan and Chinese. 

MAHINDA (c. 282-222 BCE). Son of King Asoka who became a 
monk, and was sent to Sri Lanka to spread Buddhism by his fa¬ 
ther around 250 BCE. He began his mission by converting King 
Devanampiya Tissa by reciting the Culahatthipadopanna Sutta to 
the king. Responding to requests from his son, Asoka sent relics of 
the Buddha, his daughter, a nun named Sanghamitta (to establish an 
order of nuns), and a branch from the original Bodhi tree. The king 
donated a park to Mahinda that evolved into the Mahavihara (Great 
Monastery). After the king’s death, Mahinda lived on the island un¬ 
til his death. Some of his cremated remains are housed in a cetiya 
(stupa). The arrival of Mahinda and advent of Buddhism on the 
island are celebrated yearly with the Poson festival. 

MAITREYA. He is identified as a messianic Buddha who will arrive 
in the future after Buddhism declines to become the next Buddha. He 
is venerated throughout the various schools of Buddhism as his name 
implies loving kindness. He is conceived as residing in the Tusita 
heaven at the present time, although he is also considered one of the 
five earthly buddhas. He is especially venerated by members of the 
Gelugpa school of Tibet. 

MAJJHIMA NIKAYA. A body of literature within the Pali canon 
literally meaning “middle-length discourse,” located in the Sutta 
Pitaka and consisting of 152 discourses, which cover a wide variety 
of topics. The disciples of Sariputra were charged with preserving 
these discourses at the First Council, and later Buddhaghosa com¬ 
posed a commentary in the fifth century called the Papahcasudanl. 
See also AGAMA; TRIPITAKA. 
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MAKIGUCHI, TSUNEBURO (1871-1944). The founder of the 
Sokagakkai (Value Creation Society) in Japan. He was bom into a 
poor family in a village in northeastern Japan and became a teacher 
and school administrator in Tokyo. He combined cultural geography, 
pragmatism of John Dewey, and sociology into a vision for educa¬ 
tional reform that would promote happiness, material and spiritual 
gain, and social responsibility. His ultimate goal was to create new 
values and a harmonious society. He also drew inspiration from the 
Nichiren movement. Makiguchi argued that truth was constant and 
unchanging, and it possessed benefits for humans, whereas value was 
subject to change depending on space and time. If truth was simply 
the case, values were created by humans. It is thus possible for a 
person to find happiness by creating values. 

His society was banned during World War II by the Japanese gov¬ 
ernment, the entire leadership was incarcerated, and they were charged 
with treason. Makaguchi died in prison of malnutrition. His disciple 
Josei Toda rebuilt the organization after his release from prison. 

MAKYO. In Japanese Buddhism it refers to the realm of devils, 
whereas it generally signifies hallucinations, sweet sounds and 
smells, and levitation experienced during meditation in Zen that can 
be unpleasant or pleasant. Such meditative experiences are evidence 
of an unenlightened person. See also ZAZEN. 

MANAS. Sanskrit term translated as “intellect or mind.” In early Bud¬ 
dhism, it overlaps with citta (psyche) and vijhana (consciousness). Ma¬ 
nas is included in a list of the 12 sense spheres ( ayatanas ) and the 18 
realms ( dhatus ). The term changes its meaning a bit within Mahayana 
Buddhism as the organ that analyzes, orders, and synthesizes sense 
objects given by sense perception. This is its passive aspect that stands 
in contrast to its active aspect that creates wishes and feelings. In 
Yogacara thought, it is the seventh form of consciousness, which can 
perceive the storehouse consciousness ( alaya-vijnana ) and mistakenly 
thinks that it represents a self, an erroneous belief in Buddhism. 

MANDALA. Sanskrit term for a sacred diagram or circle with spiritual 
significance. It has long been used as something upon which one 
can meditate; it was also used in initiation rites. It was the symbolic 
representation of the world often of a deity. From its square base, it 
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was flanked by four entrances located at the cardinal directions. It 
played an especially important role in Tibetan Buddhism where they 
were painted on cloth scrolls ( thangkas ) that could be hung from a 
wall or created on the ground with colored powder. A yogin sat near 
the diagram and visualized entering the outer ring of fire that burned 
his impurities, and passed the second ring of diamonds, which sig¬ 
nified the indestructible quality of enlightenment. The third circle 
consisted of eight cemeteries that destroyed eight distracting modes 
of consciousness. The yogin entered a land of purity symbolized by 
the ring of lotus flowers at the fourth circle. Now, the yogin stood in 
a pure palace that contained the external world and represented the 
center of the cosmos. A deity resided there, representing emptiness, 
with whom the yogin identified. Mandalas were classified in dif¬ 
ferent ways according to planes of reality and even subdivided into 
body, speech, and mind types. 

MANJUSRL A celestial Mahayana bodliisattva whose name means 
“Gentle Holy One.” He appears in the Lotus Sutra , plays a more 
prominent role in the Vimalakirti-nirdesa Sutra, and is associated 
with the Prajnaparamita literature, although he does not appear in 
the texts. He is portrayed iconographically holding aloft a sword in his 
right hand signifying wisdom and a lotus in his left hand with a copy 
of the wisdom literature on top of it. He is also called Manjughosa 
(Gentle Voice) and VagTsvara (Lord of Speech). In Tibetan Bud¬ 
dhism, he plays a prominent role, and is sometimes depicted as the 
wrathful deity Yamantaka (Slayer of Death), who is portrayed with a 
blue-black color, eight heads surrounding a ninth, and smiling, sig¬ 
nifying wisdom conquering death. Besides his role in Tibetan ritual, 
he is believed to incarnate himself as various holy men. He is closely 
associated with learning, knowledge, and wisdom. 

MANTRA. A sacred sound in the form of a syllable, word, or phrase 
that is continually repeated by a meditator because it embodies power 
that can transform a person. Its origins date to ancient Hindu Vedic 
religion and its sacrificial cult. It is traditionally believed to protect 
the mind. The mantra plays a major role in Tibetan tantric Buddhism 
to the extent that it is called Mantrayana. Mantras give the reciter 
power, protection, identity with a deity, or simply a chance to propiti¬ 
ate a divine being. Mantras are constructed from bija (seed) mantras. 
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which are compacted forms of the names of divine beings or sacred 
texts. See also DHARA.NL 

MAPPO. A Japanese Pure Land school’s theory that meant the decline 
of the Buddhist law or doctrine. The theory distinguished three eras. 
During the initial era, there was the time of the true law when people 
followed the teaching and attained enlightenment. The second 
phase occurred during the period of the counterfeit law, when people 
practiced the teachings of the Buddha, even though they knew that 
enlightenment was impossible. During the third phase of the decline, 
the only thing left was the teachings when no one bothered to practice 
them. This threefold decline embodied a sense of urgency because of 
the impending arrival of the final days and the imminent end of the 
world. With evil having gained a firm grip on the world and its inhab¬ 
itants, humans were governed by neurotic cravings and desires. The 
Japanese developed a general conviction that the final days began in 
1052 with the conflagration of the Hasedera temple. This doctrine 
shaped the religious perspective of the leaders and followers of the 
various forms of Pure Land Buddhism. 

MARA. He is the demonic opponent of the Buddha within Buddhist 
mythology. The term comes from a root that means to die, and 
Mara is thus the being that slays or causes death. The root mean¬ 
ing of the term also signifies impermanence, defilements, fetters, 
and interruptions that cause death. Moreover, Mara functions as 
a symbol of suffering and negative states of mind in Buddhism. 
In Buddhist mythology, he plays a role at the beginning of the 
Buddha’s life when he attempts to stop the Buddha from attain¬ 
ing enlightenment by means of seduction (by sending his three 
daughters) and fear (by sending his hideous army) without success, 
whereas at the end of the Buddha’s life he attempts to convince the 
Buddha to pass into final nirvana only to have the Buddha delay 
it. There is also an episode where they argue about who has been 
the most generous, a contest won by the Buddha when his previ¬ 
ous lives are taken into account, because only the most charitable 
can claim to be lord of the earth. In Buddhist cosmology, Mara ap¬ 
pears as the lord of the realm of desire (kama dhatu) and the lord 
of the sixth heaven in the world of desire. Finally, Mara is called 
Nauru ci, the tempter. 
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MARGA. A general term meaning “path or way,” which in early Bud¬ 
dhism refers to the Eightfold Path ( astahgika-marga ) and the four 
noble truths or path ( arya satyas or marga). In contrast to the early 
tradition, Mahayana refers to five paths: (1) path of accumulation 
( sambhara-marga ); (2) path of preparation (pi'ayoga-m drga); (3) 
path of seeing ( darsana-marga ); (4) path of cultivation ( bhdvana- 
marga)', (5) path of no more learning ( asaikaa-marga ). 

MARKS OF EXISTENCE. See also ANATMAN; ANITYA; 
DUHKHA. 

MARPA (MAR-PA) (1012-1097). Tibetan translator, yogin, and 
founder of the Kagyiipa school, who made four trips to Nepal and 
three to India searching for the dharma. While in India, he encoun¬ 
tered Naropa and studied with him at Nalanda, adopted Milarepa as 
a student, and met Naropa for a final time on his series of trips. Marpa 
was introduced to tantric doctrine and practices. Upon his return to 
Tibet, he introduced the Six Yogas of Naropa and Mahamudra teach¬ 
ing. His biography refers to his quarrelsome and tempestuous charac¬ 
ter, along with his interests in agriculture, construction, and teaching. 

MA-TSU TAO-I (709-788). An innovative Ch’an master, whose name 
meant “horse,” he was a third generation member of the lineage of 
the Sixth Patriarch Hui-neng. He refined the trigger mechanism for 
sudden enlightenment by pioneering several unusual teaching meth¬ 
ods such as asking an unanswerable question, shouting at a student as 
he straggled to discern an answer, and using physical violence. The 
use of these methods represented an attempt to jolt a student into a 
non-dualistic state of mind and intuitively grasping who you are and 
what you are. This type of awareness is referred to as herding an ox, 
a metaphor for the uncontrollable aspects of human nature that have 
nothing to do with value judgments or following rules. 

MAURYAN DYNASTY. An Indian dynasty founded by Candragupta 
(reign 324-184 BCE) in the area of Magadha after overthrowing the 
Nanda dynasty. Defeating the Greek king Selecus Nikator in 305, 
Candragupta signed a marriage treaty and inherited the Greek ambas¬ 
sador Megasthenes who wrote an account of court life, but the text 
has not survived. Late in his life Candragupta converted to Jainism, 
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renounced his throne, traveled to south India, and committed suicide 
according to Jain guidelines by starving himself to death. He was 
succeeded by his son Bimbisara in 297 who expanded the empire, 
and he was followed by his son Asoka in 272. During this dynasty, 
Buddhism flourished, received royal patronage, and expanded be¬ 
yond India when Asoka sent missionaries to other countries and 
hosted a historically important council at his capital of Pataliputra. 
Asoka was famous for his royal edicts and rock inscriptions with 
the purpose of establishing policies for enlightened rule based on 
Buddhist principles. The dynasty was marked by a decline of tribal 
culture, a growing agrarian economy, expansion of craft guilds and 
trade, and continued development toward an urban culture. Bud¬ 
dhism and Jainism were able to thrive because of growing wealth and 
an official policy of religious tolerance. 

MAYA. Mother of Siddhartha Gautama, who became the historical 
Buddha, and queen of King Suddhodana. While in a standing posi¬ 
tion, she gave birth to the Buddha at the park of Lumbinl. Prior to 
giving birth, she received visions in dreams and experienced a white 
elephant entering her side. After giving birth, she died seven days 
later, which was conceived as a tradition for any women giving birth 
to a Buddha. 

MEDITATION. It has been a central practice of Buddhism to attain 
enlightenment, although not all monks or nuns engaged in medita¬ 
tion throughout Buddhist history, but they instead practiced rituals, 
copied texts, composed commentaries on important texts, and recited 
scriptures or the names of bodhisattvas. Meditation is a process 
of shaping, training, and controlling the body, senses, feelings, 
mind, and unconsciousness. The mind, for instance, is a dynamic 
and changing entity that can be influenced by sensory impressions, 
manipulated by craving, and subject to rebirth, which means that it 
hinders a meditator from achieving his goal. Therefore, the mind 
needs to be controlled by meditation and to free itself from the four 
cankers ( asava ): sensual desire, craving for becoming or life, false 
views and ignorance that shape a person’s intentions and emotions. 
This scenario is also evident with unconscious, latent dispositions. 
There are seven of these unconscious proclivities: sensuous craving 
and sexual drive; anger and aggression, conceit, erroneous opinion, 
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doubt or skepticism, craving for existence, and ignorance. There are 
other unwholesome roots ( akusala mulct ) in the unconscious identi¬ 
fied as greed ( raga ), hatred ( dosa ), and delusion ( moha ), which are 
connected to immoral action and feed a person’s cravings. These can¬ 
kers, latent dispositions, and unwholesome roots are controlled and 
eradicated by meditation by means of the four states of mindfulness 
(sati): control of the body, feelings, mind, and ideas. This is followed 
by right concentration ( samadhi ), which represents a more refined 
control of consciousness by focusing on a single point. Concentration 
is a means to progress to mental absorption ( jhana ; Sanskrit dhvana) 
that leads to the four trance states and liberation, wisdom (pa- 
hha\ Sanskrit prajna), and cessation (nirodha-samapatti). See also 
ANUPASYANA; ASTA-VIMOKSA; BHAVANA; BRAHMA-VI- 
HARAS; CH’AN; CHIH-KUAN; CITTA; DHYANA; EIGHTFOLD 
PATH; IDDHI; KASINA; SAMATHA; SANZEN; SHIKANTAZA; 
VIPASYANA; ZAZEN; ZEN; ZENDO. 

MEIJI RESTORATION. A movement in 1868 inspired by Shinto 
intellectuals to restore the emperor to the throne and end the control 
of the samurai over the country. The movement embraced strong na¬ 
tionalism, a cult centered on the emperor, and the persecution of Bud¬ 
dhism for a brief time. The restoration of the emperor’s power had re¬ 
percussions for Buddhism because celibacy became an option instead 
of being mandatory and Buddhist and Shinto temples were separated, 
which terminated the dominance of Buddhism over Shinto. 

MENPEKI. Japanese Zen term that literally means “wall gazing.” The 
term was initially applied to Bodhidharma, who sat in meditation 
facing the wall of a cave in China. In Japan, the term was used for 
members of the Soto school who usually meditated facing a wall, 
whereas the Rinzai monks meditated facing toward the center of the 
meditation hall. See also ZAZEN. 

MIDDLE WAY. A term used to describe the path of the Buddha, which 
avoids the extremes of sense indulgence or a hedonistic lifestyle, on 
the one hand, and extreme forms of asceticism, on the other—both of 
which the Buddha experienced and rejected. In Mahayana Buddhism, 
the term is used in the Madhyamika philosophy of Nagarjuna as the 
path between the extremes of etemalism and nihilism. The first path 
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refers to those thinkers who argue for an immortal self that is reborn 
until it achieves liberation and is released from the cycle of causation, 
whereas the nihilist position denies that there is anything eternal. 

MILAREPA (MI-LAS RAS-PA) (1040-1123). A sorcerer, hermit, and 
poet-saint of Tibetan Buddhism whose name literally means “cot- 
ton-clad Mila.” After destroying an evil uncle for stealing the family 
property after the death of his father when he was seven years old, 
Milarepa had a conversion experience and vowed to do only good 
deeds in the future. He found a teacher named Marpa, who severely 
tested him and finally initiated the young man into Buddhism. Be¬ 
sides writing beautiful poetry, Milarepa, who was never ordained as 
a monk, instructed Gampopa (1079-1153), who became recognized 
as the founder of the Kagyiipa school. 

MILINDAPANHA. The title of a Pali Buddhist text that literally means 
“Milinda’s Questions” that is characterized as a post-canonical work. 
The text represents a philosophical-religious dialogue between a 
Bactrian king, who is identified by some as Menandros or Menander, 
an Indo-Greek monarch who ruled around 155—130 BCE in the Pun¬ 
jab region of northern India, and a learned Buddhist monk named 
Nagasena. The text was compiled in Sri Lanka around the third cen¬ 
tury CE, although the initial part of the text probably dates to the first 
century in north India. The dialogue between the two figures covers 
issues about the nature of the self, rebirth, morals, evil, suicide, and 
other topics. At the end of the dialogue, the king becomes a lay dis¬ 
ciple of the religion, whereas a legend depicts him as renouncing his 
throne and becoming a monk. 

MIZUKO KUYO. Mizuko literally means “water child” and kuyo liter¬ 
ally means “to offer and nourish” in modern Japan. It specifically re¬ 
fers to a memorial service for aborted or stillborn children to comfort 
guilty women. The service is performed with offerings of light food, 
flowers, incense, and prayers to the bodhisattva Jizo. The bereaved 
couple purchases a sculpted stone statue approximately two feet 
high that resembles a Buddhist monk. After the ceremony, the statue 
is left in a specially designated place within a temple compound. A 
posthumous Buddhist name is given to the child and is inscribed on a 
mortuary tablet that can be taken home or left at the temple. 
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MOGGALLANA. Along with Sariputra, he was a close confidante of 
the Buddha. He followed his friend Sariputra’s conversion to the path 
of the Buddha after making a pact to follow the first teacher of the 
truth that he encountered. Moggallana was famous for his powers and 
ability to defeat demons. Because of negative karma from a previous 
birth, he died violently. He is commonly depicted iconographically 
standing at the left side of the Buddha. 

MOGGALLIPUTTA TISSA. A senior monk credited with leading 
the Council of Pataliputra during the reign of King Asoka. During 
his career, he left the order to live a solitary existence because of the 
admittance into the monastic order of corrupt and heretical monks, 
who were expelled with the help of the king when he returned after 
seven years. He also played a role in the third council that allegedly 
attracted 1,000 monks to attend. After the council, he allegedly com¬ 
posed the Kathavatthu (The Book of Controversies). 

MOHA. A Pali term meaning “delusion,” which is considered one of 
the three roots of evil along with craving ( lobha ) and hatred ( dvesa ). 
Moha and ignorance ( avidya ) are considered synonymous, and they 
are associated with a belief in and clinging to a self. The roots of evil 
and ignorance must be removed before one can attain liberation by 
means of following the Eightfold Path. 

MONASTERY. See also ArAMA; AvASA; VIHARA. 

MONDO. A Japanese term that literally means “question and answer,” 
representing a dialogue between two figures who can be a student 
and master or two masters. In a master and student dialogue, the for¬ 
mer acts as the prime interrogator. The dialogues are characterized by 
a lack of intellectual discourse and tended to reflect spontaneous re¬ 
sponses. A mondo is distinguished from a koan because it is usually 
used for illustrative purposes and only occasionally for meditation, 
whereas the koan is used more strictly for meditation. 

MONGKUT (1804-1868). A reform minded monk who became the 
ruler of Thailand and was known as Rama IV from 1851—1868. Dur¬ 
ing his career as a monk, he founded the Thammayur (“those holding 
to the law”) sect around 1833 in an attempt to reform the monastic 
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community and return it to stricter observance of the Vinaya code. 
Mongkut was ecumenical and open to Western ideas, and he invited 
intellectuals, scientists, and missionaries to his country to share ideas 
in an effort to modernize his country. What he started would be com¬ 
pleted by his son Chulalongkom (Rama V, 1886-1910), resulting in 
modem Thai Buddhism. 

MONK. See also BHIKSU; SAMGHA. 

MOXA. A Chinese and Japanese practice (unknown in India) in which 
incense is allowed to bum on the head of a monk leaving a scar. By 
enduring the pain, a monk shows his commitment to monastic disciple 
and personal courage. It is possible for the practice to be repeated during 
a monk’s career and to be done on different parts of his body, although 
it is usually endured during the ordination ceremony. A monk may also 
decide to practice moxa to fulfill a vow or as an act of devotion. 

MU. Japanese transliteration of the Chinese wu, meaning “lack, no, 
nothing, or there is not.” The verbal uttering of this term in common 
discourse negated the possible presence of something. In Ch’an 
Buddhism, it was associated with a famous koan that dates to the 
response of the master Chao-chou to a question about whether or 
not a dog possessed the Buddha nature. His spontaneous response 
of “wu” (nothing) terminated the dialogue and manifested his en¬ 
lightened state of mind, an encounter collected in the Japanese text 
the Mumonkan (Chinese title: Wu-men kuan). This type of response 
and use of language was called “live words,” which were intended to 
overturn and open the mind, whereas “dead words” reflected every¬ 
day discourse that did nothing to awaken a person and were basically 
dualistic in sharp contrast to the non-dualistic and transformative 
power of “live words.” 

MUDITA. This means sympathetic joy, which refers to rejoicing in 
the success or joy of others without envy or hypocrisy. This virtue 
is beyond empathy, in the sense that there is no distinction between 
my joy and that of others. This virtue is included among the divine 
abidings or states of mind ( Brahma-vihdras ) in Mahayana along 
with loving kindness ( maitri ), compassion ( karuna ), and equanimity 
( upeksa ). 
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MUDRA. Sanskrit term that means seal or sign, but refers specifically 
to symbolic bodily gestures, especially the hands, to convey a mes¬ 
sage. The hand gestures are used with icons of the Buddha, and 
each of them means something different. Two hands with the thumb 
touching the first finger forming a circle ( dharma cakra mudra) 
signifies the beginning of the Buddha’s teaching career, the right 
hand touching the earth represents the earth touching mudra ( bhumi- 
sparsa-mudra) that testifies to the enlightenment, or the palm of the 
right hand facing forward manifests the fear not or protective gesture 
( abhaya-mudra ). Hand gestures played a significant role in Tibetan 
practice, where it was combined with the recitation of mantras 
(sacred formulas), visualization, and meditation. Tibetans identify 
four types of tantric mudras : mahdmudrd, dharma-mudra, samaya- 
mudra, and karma-mudra. Each of these leaves a seal or mark on 
the practitioner. 

MULAMADHYAMAKA-KARIKA. A Sanskrit text that can be trans¬ 
lated Fundamentals of the Middle Way composed by Nagarjuna 
(c. 150—250 CE), which became the basic text of the Madhyamika 
school, claiming to be the secret teachings of the Buddha revealed 
to its author. Steering a middle way between eternalism and nihilism 
from a transcendental position above and beyond the two extremes, 
Nagarjuna wanted to end all philosophical speculation or theorizing, 
including his own, because no particular philosophical position is 
ultimate or limitless. He deconstructs by means of his dialectic other 
philosophical positions and categories in order to undermine them by 
demonstrating that they lack any self-nature ( svabhava ). Nagarjuna 
prefers an intuitive way of knowing that represents a direct seeing 
into emptiness ( sunyata ), which is equivalent to realizing nirvana. 

MULLER, FRIEDRICH MAX (1823-1900). A German Indologist 
and comparativist of religions educated in Leipzig, where he earned 
his doctorate, studied Sanskrit and philosophy in Berlin, and spent 
time in Paris before moving to Oxford. There, he gained fame as 
the editor of the series Sacred Books of the East (1879-1894) and 
began another series Sacred Books of the Buddhists in 1895. Having 
learned Pali, he translated the Dhammapada and did research on 
Theravada Buddhism. His Buddhist scholarship was influenced by 
his theories about the origin of mythology in the powers of nature, 
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solar mythology that deified gods and heroes from solar metaphors, 
and a philologically based theory that concluded that India was the 
original home of humanity. Muller viewed Buddhism as nihilistic 
and pessimistic. But he was still credited with being the father of the 
comparative study of religion. 

MUMONKAN. See also WU-MEN KUAN. 

MUSO SOSEKI (1275-1351). A member of the Rinzai school of Japa¬ 
nese Buddhism who was honored by emperors during his life; he was 
also called Shokaku Kokushi and Muso Kokushi. He converted from 
Shingon to Zen after the death of his Shingon master and a dream vi¬ 
sion that he received of two Zen monks. After becoming enlightened 
in 1305 and having his experience authenticated by Koho Kennichi 
(1241-1316), he became a reluctant leader and teacher, and he was 
finally requested by the emperor to assume leadership of two temples 
in Kyoto. A year later, he constructed a temple in Ise and another in 
Kamakura. Besides the use of koans to train monks, he was open to 
the study of texts, a practice at odds with the emphasis in his school of 
avoiding words and texts. He thought that all kinds of practice could 
be put to use to enhance Zen. His interest in monastic reform and ad¬ 
herence to rales was evident in his writings: Rinzen kakun, San’e-in 
yuikai, and Saiho yuikai. He also composed a general introduction to 
Zen motivated by a question asked by a shogun called Muchu-mondo 
shu (Dialogue in a Dream), recalling his earlier experience. 


- N - 

NADI. Channels through which psychic energy flows within the subtle 
human body within tantric yoga. There are countless such chan¬ 
nels within the body, but the three major channels are the avadhuti, 
rasand , and laland. See also CAKRA. 

NAGA. Serpentine being in Buddhist mythology. They are described 
as having serpentine bodies and human faces. They inhabit aquatic 
places, and serve as guardians of the treasures of the sea and protec¬ 
tors of the source of life symbolized by the waters. A notable feature 
is their ability to rejuvenate themselves. In the Prajnaparamita 
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literature, they are entrusted with the Buddha’s most precious 
teachings, such as the story of a naga giving secret teachings to the 
Buddhist philosopher Nagarjuna. Naga princesses are renowned for 
their beauty, wit, and charm. It is believed that female nagas wear a 
priceless jewel on their heads, which is a feature associated with their 
sex. In the Lotus Sutra, there is a story about a naga princess who ap¬ 
pears before the Buddha to profess her faith, but Sariputra reminds 
her that a woman cannot gain enlightenment. In response, she offers 
her jewel to the Buddha. Thus, she gives up her female sexuality to 
become a male, and she renounces her female thoughts in order to 
become a Buddha. 

NAGARJUNA (ca. 150-250 CE). He was the founder of the influential 
Madhyamika school and author of the Fundamentals of the Middle 
Way. Actually, there was no historical evidence of this school until 
the work of Candrakirti in the seventh century. Nagarjuna defined 
his philosophy as a middle path between two extremes of etemalism 
and nihilism, insisting that his position entailed nothing in the world 
existed absolutely and nothing perished completely. He envisioned a 
path beyond language and concepts. He suggested that no philosophi¬ 
cal position was ultimate or limitless. Thus, the ultimate troth was not 
embodied by any specific philosophical position. Nagarjuna sought 
to prove this claim by undermining all categories with his dialectic, 
and moving toward an intuitive insight free of concepts that was the 
non-dual awareness of emptiness ( sunyata ). 

NAGASENA. A major figure in the Milindapanha (Questions of King 
Milinda), who was portrayed answering various questions raised 
by the king using parables, metaphors, and similes to illustrate his 
responses. He was a Theravada monk allegedly from a Brahmin 
family, and scholars dated his life to the first century CE. 

NAKAGAWA SOEN ROSHI (1908-1983). He was a master of the 
Rinzai branch of Japanese Buddhism and abbot of Ryutaku-ji mon¬ 
astery, who played an important role transmitting Zen to America. 
Besides being a Zen master and promoter of Zen, he was also a 
renowned artist, poet, and calligrapher. He was instrumental in estab¬ 
lishing the Zen Studies Society in New York in 1965 along with his 
successor Eido Tai Shimano. 
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NALANDA. The preeminent Buddhist university of its time allegedly 
built by King Sakraditya, ruler of Magadha, in the second century, a 
place that played an important function in preserving and promoting 
Buddhist thought. During its history, it received support from suc¬ 
ceeding dynasties such as the Gupta and Pala rulers. Its extensive 
library and eminent scholars attracted students from all parts of the 
Buddhist world, such as the Chinese pilgrims Hsiian-tsang and 
I-ching in the seventh century, who left accounts of the place. The 
university was also a magnet for Tibetan scholars, and it played a 
vital role in the transmission of Buddhism to Tibet. During the 12th- 
century Muslim invaders destroyed the university and its library. The 
site was excavated in the 20th century. 

NAMA RUPA. Means literally “name and form.” These terms signify the 
mind and body or the totality of the physical and mental aspects that 
constitutes a person. This non-dual binary unity appears in Buddhist 
thought among the five aggregates that constitute the non-self with the 
initial four aggregates depicting the body and consciousness referring 
to the mind. The pair also appears as the fourth chain of dependent 
origination between consciousness and the six sense fields. 

NAM MYOHO RENGE KYO. A Japanese phrase that meant “hom¬ 
age to the scripture of the lotus of the wonderful teaching,” which 
was called the daimoku. Its origin was traced to the prophet Nichiren 
(1222-1282), who argued that the Lotus Sutra represented the fullest 
truth of Buddhism, and it was the only means to salvation during a 
period of decline ( mappo ) of the law. The daimoku was conceived as 
an expression of faith in the text and a means to salvation. 

NAMU AMIDA BUTSU. The Japanese chant called the nembutsu 
used by Pure Land schools, which means “Hail to Amitabha Bud¬ 
dha.” The phrase was recited continuously by the faithful with the 
intention of being reborn in the Pure Land. The chant was an expres¬ 
sion of faith, and it became effective if recited with the right mental 
attitude and a sincere heart. 

NAN-CH’UAN P’U-YUAN (748-835). Famous Ch’an monk and 
student of Ma-tsu Tao-i (709-788), who built his own monastery 
on Mount Nan-ch’uan. He was famous for emphasizing the irra- 
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tional as, for instance, when on a journey with two of his disciples 
to visit an imminent teacher. Nan-ch’uan drew a circle on the road 
and asked his disciples to give him the right answer before they 
began their journey. Thereupon, one monk sat down inside the 
circle and the other bowed in the manner of a woman. Based on 
these responses, Nan-ch’uan concluded that it was not necessary to 
proceed. Nan-ch’uan was concerned about the relationship of doubt 
and the enlightenment experience, and he argued that the person 
having an awakening experience, did not have any doubts about 
what he was experiencing and its reality. Moreover, the enlighten¬ 
ment experience could not be proven or disproved by objective 
standards, although a master could test another’s enlightenment by 
comparing the claimant’s illogic with his own. 

NARA PERIOD (710-794). An early period of Japanese Buddhist his¬ 
tory named for the imperial capital. A scholastic type of Buddhism 
developed to translate and interpret a huge volume of texts brought 
from China, and it was centered in the so-called Six Schools: Ke- 
gon, Ritsu, Jojitsu, Kusha, Hosso, and Sanron. Support from the 
Emperor Shomu enabled the construction of temples. In turn, monks 
reciprocated by supporting the aristocracy and performed rites for the 
welfare and protection of the state. In 702, the Taiho reforms were 
instituted that made the monastic community a formal part of the 
government. 

NARO CHODRUG (NARO CHOS-DRUG). This was the Tibetan 
equivalent of the “Six Yogas of Naropa” transmitted to Marpa, 
founder of the Kagyii school. They continued to be an essential part 
of training especially during retreat periods that could last for three 
days, months, or years. The six yogas were the following: (1) heat 
yoga, which involved heating the body by visualizing fire and the sun; 
(2) experiencing the body as illusory; (3) dream yoga, which consisted 
of the aspirant maintaining conscious when asleep; (4) clear light per¬ 
ception achieved by apprehending the luminosity of emptiness; (5) an 
aspirant learned to navigate the intermediate state ( bar-do ) between 
death and rebirth with its tendency to disorient a person; and (6) 
transference of consciousness involved separating one’s conscious¬ 
ness from the body. The mastery of the six yogas enabled a person to 
attain supernormal powers ( siddhas ). Occasionally, another type of 
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yoga was included in the training that involved transferring a person’s 
consciousness to a deceased person to overcome premature death and 
continued meditational practice without being reborn. 

NAROPA (1016-1100). A major figure in Tibetan Buddhism bom in 
Kashmir, a scholar at Nalanda University, a student of Tilopa who 
taught him about tantra, and teacher of Marpa, who received from 
his teacher the Mahamudra and the “Six Yogas of Naropa.” It was 
through Marpa that Naropa exerted a strong influence on the Kagyii 
school. 

NEMBUTSU. Within the context of the Japanese Pure Land school, 
it was the practice of chanting the name of a bodhisattva. In Japan, 
this practice was connected to the so-called Hozo myth in which the 
bodhisattva Amida vowed to defer enlightenment when he was 
bodhisattva in a prior lifetime named Hozo. In the guise of Hozo, 
Amida vowed to postpone liberation until everyone was saved by 
the practice of nembutsu. Because Hozo actually became Amida, 
this fact was incontrovertible proof that everyone was guaranteed 
salvation. Followers of the Pure Land school were instructed to 
repetitively chant “namu Amida ” or “namu Amida Butsu ,” which 
could be translated as “I put my faith in Amida Buddha.” This prac¬ 
tice embodied a conviction that the name of the bodhisattva was the 
mysterious embodiment of its saving power. Although the Pure Land 
leader Honen emphasized the endless repetition of Amida’s name, 
his disciple Shinran taught that a single sincere chant could save a 
person. The importance of chanting dated back to the early Buddhist 
community of monks and nuns who periodically chanted their mo¬ 
nastic code (patimokkha ), and it was continued by Tibetan Buddhists 
who chanted mantras (sacred formulas). 

NEW RELIGIONS. See also AUM SHINRIKYO; NICHIREN 
SHOSHU SOKAGAKKAI; REIYUKAI KYODAN; RISSHO KO- 
SEIKAI; SHINKO SHUKYO. 

NHAT HANH, THICH (1926 ). A Vietnamese Zen monk active in the 
peace movement in his country during the Vietnam War. In 1964, he 
established the School of Youth for Social Service, a volunteer orga¬ 
nization for rebuilding the rural areas of the country. For his outspo- 
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kenness, he was forced into exile, finding a home in France. Fie has 
lectured extensively in Europe and America, and he was the author 
of many books. Fie was also the founder of “Engaged Buddhism,” 
and he has published several books on this topic. 

NICHIREN (1222-1282). A prophetic figure who founded his own 
religious sect during the tumultuous Kamakura era (1185-1392) of 
Japanese history. Nichiren received a Buddhist education, and was 
ordained a monk in the Tendai sect, chanted the nembutsu (name 
of Amida), and was instructed to revere the Lotus Sutra, which 
proved to be a lifelong influence upon him because he became con¬ 
vinced that it was the true teachings of Buddhism. During his life, 
he composed more than 500 works that testified to his wide knowl¬ 
edge of not only Buddhist thought but also Confucian classics. On 
28 April 1253, he spoke to a group of monks about focusing on the 
Lotus Sutra, and he later began to recommend chanting the title 
of the text, a practice called daimoku. The authorities tried to ar¬ 
rest him, but he escaped; 11 years later, he was fortunate to escape 
death from an ambush. He was attacked by a mob after criticizing 
the practice of chanting Amida’s name {nembutsu), and he finally 
was arrested and exiled by authorities in 1254, a scenario that was 
repeated in 1271 with another pardon in 1274. Nichiren predicted 
a Mongol invasion of the country within a year, which came true, 
and he preached that only reliance on the Lotus Sutra could save 
the country. He concluded his life training disciples and continued 
to write during a nine-year sojourn near Mount Minobu. See also 
NICHIREN SHOSHU SOKAGAKKAI. 

NICHIREN SHOSHU SOKAGAKKAI. A Japanese Buddhist move¬ 
ment founded by Tsuneburo Makiguchi in 1930 that split from the 
Nichiren school, calling itself the Value Creation Education Society 
before changing its name again to the Value Creation Society in 1951. 
The society is politically aggressive, militant, and radical. It teaches 
world peace, missionary work, and promises members the possibility 
of becoming wealthy. It practices chanting the daimoku while con¬ 
centrating on the gohonzon, a hanging mandala (sacred diagram). 
The society is considered among the Japanese new religions. In 
1975, Sokagakkai International was created to increase worldwide 
membership. This group split from the parent group in in 1992, at 
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which time the organization numbered 8 million members, although 
it was excommunicated from the Nichiren Shoshu. 

NIDANA. This refers to a cause or condition that influences something 
else. The term is used especially within the context of discussions 
about the chain of causation, or dependent origination (pratitya- 
samutpada). 

NIKAYA. A Sanskrit and Pali term that can be used to refer to a group 
of Buddhists or a body of literature. The Pali Sutta Pitaka consists 
of five collections of texts: (1) Diglia Nikaya (Collection of Long 
Discourses); (2) Majjhima Nikaya (Collection of Middle-Length 
Discourses); (3) Samyutta Nikaya (Collection of Connected Dis¬ 
courses); (4) Aiiguttara Nikaya (Collection of Gradual Discourses); 
and (5) Khuddaka Nikaya (Collection of Minor Discourses). 

NIMITTA. A Sanskrit term meaning “sign.” In Buddhist psychology, it 
refers to the basic data of perception that can take the form of sounds, 
colors, shapes of objects, and so forth, which are then processed by 
perception or discrimination (sammjna). 

NIRMANA-KAYA. Sanskrit term for the body of emanation, which is 
equated with the physical body of the Buddha within the Yogacara 
school’s doctrine of the three bodies ( trikaya ). It is possible to dis¬ 
cover an early form of this doctrine in the Lankdvatdra Sutra. 

NIRODHA. A Pali term meaning “cessation.” It is the third Noble 
Truth concerning the ending of suffering. Cessation is synonymous 
with nirvana. 

NIRVANA. A Sanskrit term signifying the ultimate goal of Buddhism 
that does not resemble the Christian notion of heaven. The term 
comes from a root that means to blow or to cover, suggesting the ex¬ 
tinction of a flame by the use of breath or smothering it. The achieve¬ 
ment of nirvana in early Buddhism represents the end of suffering, 
desire, causation, and rebirth. Buddhism distinguishes two kinds of 
nirvana: with a basis remaining ( sopadisesa ) and without a basis re¬ 
maining ( anupadisesa ). The latter is also referred to as final nirvana 
(parinirvana ), which represents a complete cessation of psychophys- 
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ical aspects of a person, whereas the former type is achieved with the 
cessation of the defiled outflows (asrava). Mahayana schools alter 
the understanding of nirvana because the bodhisattva vows not to 
enter it until all beings are saved, giving nirvana a communal conno¬ 
tation rather than a singular significance. The Madhyamika school 
equates nirvana and samsara because both are empty ( sunyata ), 
while the Yogacara school holds the end of dualistic thinking arises 
with the realization of consciousness only, which suggests that the 
distinction between nirvana and samsara is merely conceptual. 

NIRVANA SCHOOL. An early Chinese school of Buddhism with¬ 
out an institutional structure that focused on the Nirvana Sutra, 
representing a lineage of teachers interested in this text and giving 
nirvana an eternal and blissful nature. The school taught that all be¬ 
ings possess the Buddha nature and everyone can attain enlighten¬ 
ment. Buddha nature was equivalent to emptiness (sunyata), which 
was realized by wisdom simultaneously, which also revealed the 
transcendent self beyond the impermanent and delusional nature of 
the world. This final position of the school was derived after dis¬ 
agreements over different versions of the text with the translation by 
Dharmaksema (385—433) accepted as the authentic version through 
the efforts of Tao-sheng (360—434). 

NISHITANI KEIJI (1870-1945). He founded the Kyoto school of 
philosophy from his teaching position at the Imperial University. 
A student of German philosophy, especially phenomenology, and 
Western mystical writings, he synthesized ideas from German and 
Zen thought as evident in his book^4n Inquiry into the Good (1911). 
From the basis of “pure experience,” he argued for the identity of 
contradictions, which met at the point of absolute nothingness. He 
defined nothingness as nothing in itself, but it was the something 
from which arise all multiplicity and contradictions. His later works 
delved into more religious themes: Intuition and Reflection in Self- 
Consciousness (1917), Art and Morality (1923), and Fundamental 
Problems of Philosophy (1933). 

NIWANO NIKKYO (1906-1999). Along with Myoko Naganuma, he 
co-founded the Rissho Koseikai (Society for Success in Establish¬ 
ing the Right), which was considered among the “New Religions” of 
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Japan. This lay organization was inspired by the co-founders listening 
to a lecture on the Lotus Siitra by Sukenobu Arai in 1938. Niwano 
was convinced that all religions came from a common source, which 
motivated him to engage in inter-religious dialogue and establish orga¬ 
nizations, such as the World Conference on Religion and Peace and the 
Asian Conference on Religion and Peace, while also fighting for the 
end to nuclear weapons at the United Nations. His fundamental posi¬ 
tion was grounded in the Lotus Sutra, which was considered the final 
and most perfect message of the Buddha. He was committed to chant¬ 
ing the title of the text ( daimoku ), which was the means of salvation. 

NO. A Japanese drama heavily influenced by Zen thought, lifestyle, 
and aesthetics with its origins in a historical preceding Chinese type 
of circus entertainment ( sarugaku ) and its evolution into a more 
structured drama ( sarugaku-ny-nd ), which was similar to a Euro¬ 
pean morality play. From this village drama, there emerged the No 
theater inspired by the work of Kanrami (1331-1384), whose work 
was supported by the shogun Ashikaga Yoshimitsu and became an 
aristocratic art. The greatest playwright of No dramas was Zeami 
Motokiyo (1363—1443), son of Kanrami, whose dramas attempted 
to elicit an inner and outer beauty with the former expressed by the 
actor and the latter experienced by the audience. 

The plays embodied an invisible, unknowable, and subconscious 
beauty called yugen\ this profound type of beauty was superceded by 
a quiet beauty ( rojaku ) that evoked the beauty of the tranquil, quiet, 
and old. The dramas incorporated intervals (ma) when nothing was 
said, which was very suggestive because what the actor did not say 
was interesting from Zeami’s viewpoint. Thus, No drama reflected an 
attempt to create space on stage, which became a blank space-time 
where nothing was done. Thereby, the actor bonded together the mo¬ 
ments before and after an instant when nothing happened. The actor 
attempted to rise to a selfless level of art by being imbued with a level 
of concentration that transcended his own consciousness. Zen aes¬ 
thetics were also evident in the architecture of the theater with a stage 
of plain, polished wood and a covered stage similar to a temple. 

The five major types of plays were: god, warrior, women, madness, 
and demon. The major role was played by the shite, a richly costumed 
protagonist who frequently wore a mask and personified a specific 
figure within a given type of play. Often, the supporting actor ( waki ) 
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entered the stage first and began to tell the tale while impersonating a 
monk dressed in black robes. The play included a chorus that did not 
participate in the action. Overall, the drama deliberately suppressed the 
plot by exploring an emotional experience or state of mind, which was 
simply described in the drama and rarely resolved during the play. 

NON-SELF. See also ANATMAN. 

NON-VIOLENCE. See also AHIMSA. 

NUN. See also BHIKSUNI. 

NYINGMAPA. A major Tibetan school that was considered the oldest 
of the four primary schools because it originated during the initial 
propagation of Buddhism in the eigth century. Its name meant “un¬ 
reformed way of the ancients” or simply “old school,” which was 
a name derived retrospectively during the Second Propagation of 
the religion in Tibet in order to distinguish this school from newer 
ones. This school donned red ceremonial hats, and it was thus called 
the “Red Hat” school. It traced it teachings to a primordial Buddha 
named Samantabhadra and his emanation Vajradhara, along with 
Padasambhava, a tantric yogin, who was elevated to the status of a 
second Buddha. In addition to the tantric yogin Padmasambhava, the 
school traced the transmission of its teachings to mind transmissions 
of a deceased master, individual pure visions, or tennas (treasures) 
in the form of rediscovered texts hidden before being discovered by 
tertons (treasure finders). The transmission of the teachings reached 
its apogee with Londchen Rabjampa (1308-1346), who developed 
works known as the Seven Treasures and the Great Perfection, 
which provided the doctrinal foundation of the school. The school 
developed without any central leadership or organized hierarchy, and 
focused on the Dzogchen teachings. 


-O- 

OBAKU SCHOOL. A Zen school that arose amidst political turmoil 
during the Tokugawa period (1600-1868), and represented a revival¬ 
ist movement contrasting sharply with the conservative politics of the 
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time. After a brief period of growth in which it established 32 temples 
in Nagasaki, the school’s expansion came to a halt. The school was 
founded by Yin-yuan Lung-ch’I (1592-1673), a Chinese master who 
was called Ingen Ryuki in Japan, who conceived of his lineage as dat¬ 
ing back to the Ch’an master Huang-po (a name rendered Obaku in 
Japanese). The school incorporated tantric practices and meditation 
practices inspired by the Pure Land school into its observances. 

OLCOTT, HENRY STEELE (1832-1907). An American army colo¬ 
nel, journalist, and criminal attorney with an interest in the occult 
who became a strong advocate for Buddhism. After meeting Madame 
H. P. Blavatsky in 1875, they established the Theosophical Society 
with him as the first president. They set up their headquarters in 
India in 1879, and Olcott traveled to Sri Lanka the following year 
immersing himself in Buddhism before becoming a promoter of it, 
culminating with his creation of a Buddhist catechism consisting of 
14 principles. The text was used extensively in Sri Lanka and other 
Buddhist countries. 

OLDENBERG, HERMANN (1854-1920). A German Buddologist 
educated at the University of Berlin in Sanskrit and philology. He 
edited and translated many Buddhist texts during his career, and he 
wrote a study of the religion entitled The Buddha, His Life, His Doc¬ 
trine, His Community (1881). He was a part of the Anglo-German 
School of Buddhist scholarship along with Thomas W. Rhys Davids 
and his wife Caroline. 

ORDINATION. In Theravada countries, there was a twofold distinc¬ 
tion made with ordination into monastic life: novice status or lower 
ordination (pravrajya) and higher ordination ( upasampadd ). Both 
types of ordination presupposed an act of world forsaking or renun¬ 
ciation. An aspirant moved from one condition of life (lay person) 
to another (monk or nun). This was often referred to as “going from 
home to homelessness.” This practice became ritualized, and it com¬ 
prised the renunciation of an aspirant’s caste, kinship, and social 
rank. The aspirant did not fall into a social vacuum by renouncing 
the world because a person exchanged one social system for another, 
although the ideal of the wandering lifestyle was maintained in spirit 
by urging a person to be like the horn of a rhinoceros. The lower type 
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involved being introduced to the community by reciting the three 
refuges three times, agreeing to adhere to the 10 precepts, securing 
an instructor, shaving one’s head, receiving three robes, and getting a 
begging bowl. The higher form of ordination involved eight require¬ 
ments: a person must be a human being, at least 20 years old, have 
permission of parents or wife, be free of debt, free of disease, be a 
free person, not be employed by the government, and have an alms 
bowl and robes. If one was eligible, the aspirant was presented to the 
assembly of monks by a monk with 10 years in the order, who asked 
three times whether any member (10 monks or nuns needed to be 
present) had any objections to a particular aspirant’s admittance with 
silence signifying agreement. 

ORYO SCHOOL. A Ch’an school that originated with Huang-lung 
Hui-nan (1001-1069) and enjoyed a short existence in China. Before 
its demise in China around the end of the Sung dynasty, Eisai Zenji 
(1141-1215) transported the school to Japan where it also ceased to 
exist after a brief period. The school was included among the “five 
houses and seven schools” of the tradition. 

OXHEAD SCHOOL. A Chinese school of Ch’an founded by Fa-jung 
(594—657), who was allegedly a disciple of the fourth patriarch Tao- 
hsin (580-651). The name of the school was derived from a mountain 
on which the founder’s temple was located. The school attempted to 
adopt a middle way during the controversy between the northern and 
southern schools over the issue of gradual and sudden enlightenment 
by accepting the association between meditation practice and real¬ 
ization of wisdom of the southern school with the northern school’s 
stressing that there was no need to abandon texts. By the end of the 
eighth century, the school disappeared. 


-P- 

PADMA. Sanskrit term meaning “lotus,” which functions as a symbol 
of beauty in Indian culture. It also symbolizes ascent because the 
flower begins its life at the bottom of a pond, rises to the surface of 
the pond, and rests on the surface of the water. It serves as a symbol 
of liberation and transcendence of the world. 
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PADMASAMBHAVA. A north Indian tantric yogin who lived during 
the eighth century and was believed to be an emanation of the Bud¬ 
dha Amitabha, whose name was derived from his birth from a mul¬ 
ticolored lotus flower marked with a sacred syllable that originated 
from the heart of Amitabha. Many parts of his biography parallel that 
of the Buddha with the exception of Padmasambhava practicing tan¬ 
tric rites with his consort. His reputation as a wonder worker got him 
invited to Tibet to subdue the hostile spirits of the indigenous Bon 
religion that opposed the introduction of Buddhism into the country 
during the reign of King Trisong Detsen. Padmasambhava’s success 
against the hostile spirits enabled Samye monastery to be constructed 
around 767. The Nyingmapa school traced its oral teachings to him 
and attributed to him the founding of the school, also crediting him 
with leaving terina (treasure) in the form of hidden texts buried in 
the ground that were discovered by tertons (treasure finders). Pad¬ 
masambhava was called Guru Rinpoche (Precious Teacher), which 
testified to his important place in the school. 

PAGODA. A funerary monument for the interment of sacred relics of 
holy people common in East Asia. It is the equivalent to a stupa in 
India. A pagoda embodies cosmic symbolism into its structure such 
as the Tibetan and Japanese models whose parts signify the earth at 
the base, water, fire, air, and space as it ascends. These monuments 
are circumambulated by ordinary citizens because this popular prac¬ 
tice is considered to create merit for a person. 

PAI-CHANG HUAI-HAI (712-784). A Ch’an master who was a dis¬ 
ciple of Ma-tsu Tao-i (709-788), who became famous for composing 
the Pure Rules of Pai-chang (Pai-chang ch’ing kuei) that regulated 
Ch’an monastic life. He systematized less formal “house rules” into a 
fonnal code in which daily work played an essential role, and he re¬ 
placed the former monastic code of the Dharmaguptakas followed 
by Chinese monks at the time. In 1336, the emperor of the Yuan 
dynasty ordered the publication of a new version of the rules. 

PALI CANON. A large body of literature that was circulated orally 
and transmitted for an unspecified period, although tradition claims 
that the canon was created during the year of the Buddha’s death 
at the Council of Rajagrha. This account is generally not accepted 
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by scholars, who argue for the gradual evolution of the canon. The 
canon is called the tipitaka (Sanskrit: Iripitaka, triple basket): the 
Sutta Pitaka (Basket of Discourses), the Vmaya Pitaka (Basket 
of Monastic Discipline), and the Abhidhamma (Basket of Higher 
Teachings), although each school possessed its own canon. Early 
schools claimed that the canon was closed, but Mahayana schools 
argued for its openness and periodically added texts. 

PALI TEXT SOCIETY. A society founded in 1881 by Thomas W. 
Rhys David in England. The purpose of the society was to make 
texts of the Theravada canon available to a Western audience. 
Original Pali texts were Romanized and translated into English. 
The society also published the scholarly Journal of the Pali Text 
Society for the promotion of Buddhist scholarship and exchange 
of ideas. 

PANCA SILA. Five moral precepts fundamental to ideal Buddhist 
behavior. The most basic precept is ahimsa (nonviolence or injury 
to any living creature). The other four precepts are: do not steal, 
do not lie, do not be unchaste, and do not drink intoxicants. These 
precepts are embodied within the fifth stage of the Eightfold Path 
with the intention of motivating a monk to reflect on his actions and 
to investigate the motives that prompt his actions. The five precepts 
are not absolute commandments given by a divine being, rather they 
are wise counsel whose observance brings positive karmic results, 
whereas their non-observance produces grief, pain, and misfortune. 
To follow these precepts, a monk must lead a celibate and vegetarian 
lifestyle. Laity adopt the precepts for specific periods of time in order 
to acquire good merit. 

PANCHEN LAMA. An honorific title meaning literally “great ( chen) 
wise one (pan)” that is given to a person believed to be an incarna¬ 
tion of the bodhisattva Amitabha in Tibet. The title was initially 
conferred on Losang Chokyi Gyel-tshen (1570-1662) who was the 
teacher of Dalai Lama V. For centuries, the Panchen Lama has also 
served as the abbot of the Tashilhumpo monastery of the Gelukpa 
school. In recent history, the Chinese government attempted to 
impose their selection for Panchen Lama on Tibet, but he is not ac¬ 
cepted by the current Dalai Lama. 
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PAPA. Sanskrit term meaning “evil, misfortune, or wrongful action.” 
Evil is related to actions and states of mind in Buddhism, but it is not 
something that is inherent in human nature. Whatever takes a person 
from the path to liberation is considered evil. Meritorious deeds 
(puny a ) and evil acts both lead to rebirth, although the former leads 
to pleasant modes of rebirth while the latter leads to sorrowful modes 
of rebirth. An individual is a free agent responsible for his/her ac¬ 
tions in Buddhism. Thus, committing evil is not a matter of violating 
divine rules or commandments, which entails that a person cannot be 
forgiven for his/her negative deeds, although a person can confess 
his/her evil deeds. Evil arises from conscious and unconscious in¬ 
tentions that have been shaped by greed, hatred, and delusion (three 
roots of evil). In post-canonical Pali literature, evil is associated with 
defilement or pollution. Thus, by committing evil deeds, a person 
defiles him/herself and others. 

PARAKKAMABAHU I. Tie was the king of Sri Lanka from 1153- 
1186. The early part of his reign was a time of political turmoil 
and warfare, which extended to southern India where he battled the 
Colas. Later in his life, he turned to more peaceful activities, such as 
becoming a patron of Buddhism by building shrines, monasteries, 
and reconciling the major Buddhist groups on the island. His reign is 
recorded in the Culavamsa, a Sinhalese history of this period. 

PARAMARTHA (499-569). An Indian monk who went to China by 
sea in 546 at the invitation of the Emperor Wu of Liang in south 
China. He set to work translating texts into Chinese, and he was re¬ 
nowned as a member of the four greatest translators. He translated 64 
works, but much of his efforts were devoted to the translation of texts 
from the Yogacara school, upon which he often wrote explanatory 
notes, a feature that later motivated Hsiian-tsung to travel to India to 
discover the genuine meaning of the texts. Paramartha’s translations 
contributed to the development of the Fa-hsiang school and the She- 
lun school in China. 

PARAMITA. A Sanskrit term translated as “perfection,” but it also 
includes the literal meaning of “crossed over.” In Mahayana Bud¬ 
dhism, it refers to an original six perfections derived from earlier 
Buddhism and the addition of another four. The 10 perfections to 
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be practiced by a bodhisattva are: (1) dclna (generosity or giving), 
(2) sila (morality), (3) ksanti (patience), (4) virya (vigor, strength), 
(5) dhyana (meditation), (6) prajna (wisdom), (7) upaya (skillful 
means), (8) pranidhana (vow), (9) bala (power), and (10) jnana 
(knowledge). These 10 perfections are associated with the 10 stages 
of the bodhisattva path ( bhumi ). The practice of the 10 perfections 
takes the bodhisattva to the other side or beyond this world. The cul¬ 
tivation of the perfections purifies a person, makes one a fit vehicle 
for the highest knowledge, and helps one to reconstruct oneself into 
a person who is better prepared to assist others. 

PARINIRVANA. A technical term that means “final or highest 
nirvana that an aspirant enters upon death.” Early sources tend to use 
this term and the nirvana achieved during life interchangeably. 

PATALIPUTRA. During the lifetime of the Buddha, this was a vil¬ 
lage that evolved into the capital of ancient Magadha and later of 
the Mauryan, Gupta, and Palas dynasties. The city was built by 
Ajatasatru after he deposed and killed his father Bimbisara, only 
to be killed by his own son later. After the Buddha’s death, a council 
was held at the city, and another council took place there during the 
reign of Asoka. The Greek ambassador Megasthenes testified in 
his writings to the splendor of the city during the Mauryan dynasty. 
When the Chinese pilgrim and translator Hsiian Tsang arrived there, 
probably during the decade of 630, much of the city was in mins. 
This ancient capital is now modem Patna in north central India. 

PHI. They are malevolent spirits that float freely in the human world, while 
others are condemned to hell in Thailand. Among villages of Thailand, 
a cult surrounds the phi, who function as guardian spirits of communal 
property and interests. The guardian of the village is represented by a 
wooden statue located at the boundary where he functions as the dis¬ 
ciplinarian. If communal norms are transgressed, such as a violation of 
sexual roles and dietary mles, various types of suffering can occur. These 
guardian spirits are offered non-Buddhist offerings of pork, chicken, and 
liquor. Buddhist monks do not participate in this cult. 

PI-YEN-LU. A Chinese Ch’an text translated as the Blue Cliff Re¬ 
cords, which represented a collection of 100 kung-an (public cases), 
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or also called koans in Japan. The text was compiled by Hsiieh-tou 
Ch’ung hsien (980-1052), a member of the Yun-men school who also 
composed verses for each case. A preface, critique, commentary, and 
biographical material were added by Yiian-wu K’o-ch’in (1063-1135). 
Because of the Ch’an convictions about words having a lack of value 
by his successor Ta-hui Tsung-kao, the text was destroyed and ne¬ 
glected for 200 years. It was revived in Japan as the Hekiganroku. 

POPSONG JONG. The name of a Korean school that means “school 
of dharma nature.” Wonhyo (617-686), a Buddhist scholar, is cred¬ 
ited with the establishment of this school. This indigenous school 
is concerned with the nature of phenomenon, which it explains by 
means of the embryonic Buddha ( tathdgata-garbha) and the store¬ 
house consciousness ( alaya-vijhana ). 

POSADHA. Sanskrit equivalent of the Pali Uposatha, signifying a 
monthly fast and observance day for monks, whose origins can be 
traced back to ancient Vedic sacrificial rites associated with the moon 
and the belief that gods came down to dwell with those performing 
the sacrifices. This ancient connection with the phases of the moon 
was continued by the Buddhists, who observed fasting and obser¬ 
vance of the basic ethical precepts. Monks and nuns chanted the Pat 
imokkha (code of monastic discipline), whereas laity vowed to ob¬ 
serve the eight precepts ( astahga-sila ) during this period. 

POSON. A Sri Lankan festival celebrating the arrival of Buddhism 
on the island. It takes place on the full moon of June at which time 
countless pilgrims donning white clothing climb to the summit of 
Mihintale, a place where Mahinda encounters and converts King 

Devanampiya Tissa. 

PRAJNA. A Sanskrit term that meant “wisdom” with connotations in 
Buddhist texts of insight, intuitive vision, and discriminating knowl¬ 
edge. By attaining wisdom, a person gained an awareness of the truth 
of Buddhist teachings. The Pali Abhidhamma literature categorized 
it as a mental function that could discriminate among phenomena. 
Wisdom was expanded by Mahayana schools, where it represented 
the sixth perfection to be cultivated by a bodhisattva. To have wis¬ 
dom was to recognize that everything was empty ( sunyata ). 
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PRAJNAPARAMITA. The sixth perfection on the path of the bod- 
hisattva, which is equivalent to awakening to the truth of emptiness 
(siinyata). This is essentially the culmination of the path for the bod- 
hisattva, regardless of its being the sixth perfection in a list of ten. 

PRAJNAPARAMITA LITERATURE. A body of texts called the 
Perfection of Wisdom, which was believed to be the secret teachings 
of the Buddha. They began to be composed around 100 BCE in the 
form of a dialogue between the Buddha and others and continued to be 
written until the 12th century CE. The early texts were entitled accord¬ 
ing to the number of lines in them. Probably the earliest such text was 
the Eight-Thousand Line Sutra (Astasahasrika-prajnaparamita Sutra), 
which dated to around the second century BCE, and was translated 
into Chinese in 179 by Lokaksema. From 100 CE to 300 CE, there 
was an increase in these types of text with the lines reaching to a total 
of 100,000. These huge, unwieldy texts were difficult to understand 
and very repetitious. Therefore, they almost invited shorter versions 
with such texts as the Heart Sutra and the Diamond Sutra, which 
were composed between approximately 300 and 500 BCE. In addition 
to the long, short, and summary versions of the literature, the period 
after 600 CE marked the composition of Tantric ideas, and resulted 
in compressing the message into very short verses similar in form to 
spells. The prestige of the literature turned into a source of wonder¬ 
working and ritual magic in the hands of Tantric practitioners. The 
Prajnaparamita literature attacked Abhidharma thought, promoted the 
ideal of the bodhisattva, promoted skillful means ( updya ), and trans¬ 
ferring earned merit to others, and stressed the importance of gaining 
wisdom and insight into emptiness (siinyata). 

PRADAKSINA. A Sanskrit term denoting the circumambulation of a 
stupa, sacred object, or person. This is done in a clockwise manner 
with a person’s right side, or auspicious side, toward the object or 
person. In Tibet, circumambulation can be accomplished by a series 
of full body prostrations, which is more physically demanding. 

PRAMANAVADA. Sanskrit term for the path of epistemology, logic, 
and methods of debate. It reflects the Buddhist encounter with other 
religions and with its own schools and a need for acceptable rules 
and methods of debate. Early examples of such texts are found in 
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the works of Asaiiga and Vasubandhu of the Yogacara school. The 
great Buddhist logician Dignaga (ca. 480-540) made a profound 
impact with his Pramana-samuccaya and his disciple Dharmaklrti’s 
Pramana-vartika. In summary, Buddhist logicians recognize two 
valid means of knowledge: direct sense perception and rational infer¬ 
ence grounded on logic. This development in Buddhist thought had a 
major impact on Tibetan schools, especially the Gelukpas. 

PRASANGIKA. A major school of Madhyamika Buddhism that rep¬ 
resented a reaction to the negative dialectic and reductio ad absurdum 
argument of Nagarjuna. The school was founded by Buddhapalita 
(ca. 470-540), who was followed in importance by Candraklrti. 
They used the reduction ad absurdum method to undermine the 
premises of their opponents. The school exerted a major impact on 
Tibetan thought. 

PRATIMOKSA SUTRA. It was found in the first part of the Sutta- 
vibhanga of the Vinaya-pitaka and consisted of the 227 rules in the 
Pali canon, although other traditions followed more rules as did nuns, 
which were arranged according to the degree of seriousness of the of¬ 
fense. The text was divided into eight parts describing a category of 
cases arranged according to the seriousness of the act. Four cases re¬ 
quired expulsion from the order: sexual transgression, stealing, an act 
of murder that included hiring a killer or desiring the death of another 
person, and falsely claiming to have supernormal powers (parajika 
dharmas). The next category involved 13 cases that required a meet¬ 
ing of the community to decide upon temporary exclusion and proba¬ 
tion ( sammghavasesa dharmas ), which included violations short of 
sexual intercourse, malice toward another monk, erecting a residence 
in an improper place and without permission, causing dissension and 
disunion within the order, and refusing to accept criticism. Other 
cases involving contact with women demanded clarification ( aniyata 
dharmas)-, 30 cases that required repentance related to goods, medi¬ 
cines, or money wrongly accepted ( naihsargika-payantika dharmas)-, 
22 cases requiring repentance that were connected to using abusive 
language and causing ill will (payantika dharmas)', four cases related 
to infractions regarding food; 75 infractions considered improper 
(pratidesamya dharmas)', and finally seven rules associated with the 
settlement of cases ( adhikarana-samatha dharmas). 
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This text developed from a simple confession of faith made by 
monies and nuns into a basic monastic code used to guarantee proper 
behavior. It functioned as a liturgy periodically (new- and full-moon 
days) recited by members. As it evolved, literary features were 
added that included introductory and concluding verses that praised 
monastic virtue and discipline. The periodic recitation of the text re¬ 
confirmed monastic discipline and functioned to purify the order of 
transgressors. See also ETHICS. 

PRATITYA-SAMUTPADA. Doctrine of causation that forms the 
foundation for the teachings about suffering and the nature of the 
self that was realized by the Buddha when he achieved enlighten¬ 
ment, which is called the middle way between self-causation and 
external causation. In simple terms, it means that when one thing 
arises another thing comes to be. It is often imagined as a 12-linked 
chain in some texts: (1) ignorance is dependent on dispositions, (2) 
dispositions are depended on consciousness, (3) consciousness is 
dependent on a psychophysical person, (4) a psychophysical person 
is dependent on the six sense doors, (5) the six sense doors are depen¬ 
dent on contact, (6) contact is dependent on sensation, (7) sensation 
is dependent on craving, (8) craving is dependent on grasping, (9) 
grasping is dependent on becoming, (10) becoming is dependent on 
birth, (11) birth is dependent on old age and death, and (12) old age 
and death are dependent on ignorance. 

Because everything is subject to the law of causation, there are 
no accidental occurrences within the world. The doctrine also means 
that everything is caused and conditioned, making a direct connec¬ 
tion between causation and truth, which alerts humans to the inter¬ 
connectedness of all phenomena. Mahayana Buddhists use the doc¬ 
trine of causation to prove that nothing possesses its own self nature 
and to conclude that everything is empty ( siinyata ). 

PRATYEKABUDDHA. An enlightened being who leads a life of se¬ 
clusion outside of a monastic order. The term thus means a solitary 
Buddha. A major feature of such a person’s lifestyle is the fact that 
he or she is a non-teaching Buddha, and thus does not share what 
he or she knows with others. Mahayana texts criticize this ideal 
because they consider it self-centered, selfish, and lacking compas¬ 
sion for others. This type of Buddha is distinguished from the hearers 
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(Sravakyayana) typical of arhants of the Theravada schools and the 
bodhisattva figure of Mahayana. 

PRAVRAJYA. This was a formal ceremony marking an aspirant’s re¬ 
nunciation of the world prior to admittance to a monastic community. 
The rite comprised renunciation of one’s family, caste, and social rank. 
The rite also included the acceptance of robes and a begging bowl. 

PRAYER FLAGS. A Tibetan invention to assist praying. A person 
writes a prayer on a piece of cloth, which is then tied to a stick, 
forming the flag. These flags are placed outdoors to capture the 
wind. When the wind waves the flag it is equivalent to reciting a 
prayer. 

PRAYER WHEEL. A Tibetan creation to assist praying. On a piece of 
paper a prayer is written and placed inside a cylinder, which is then 
twirled holding its handle. As the cylinder spins, a prayer is recited 
without the practitioner needing to say anything. The prayer wheels 
come in a variety of sizes, and they have attached to them by a cord 
a round object for balance. 

PRETA. Sanskrit term (peta in Pali) designating hungry ghosts, who 
are being punished for former transgressions, such as greed and 
avarice. Because of their insatiable appetites, small mouths, and 
enormous stomachs, they are never satisfied. They are considered 
very dangerous to humans, although their particular destines are only 
temporary according to their negative karmic energy. 

PUDGALAVADA. The path of an early school translated as the Per- 
sonalists because they believed that a person possessed a real self in 
order to account for the doctrines of karma and rebirth. The school 
argued that the self ( pudgala ) was neither the same nor different from 
the five aggregates ( skandhas ), which was analogous to a fire (pud- 
gala) and its fuel (skandhas). Other schools of Buddhism branded the 
Personalists as heretical, although some early schools allowed for a 
self such as the Sannagarikas, Bhadrayanlyas, DharmottarTyas, and 
Sammmitlyas. Chinese pilgrims Hsiian-tsang and I-ching testified 
to encountering numerous Personalists in monasteries. The histori¬ 
cally later Yogacara school attempted to deal with the problem with 
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its notion of the storehouse consciousness (alaya vijhana) and the 
embryonic Buddha ( tathagata-garbha). 

PUJA. A Sanskrit term that covers a wide variety of worship services. 
Worship can be directed either to a stupa or an image of the Buddha 
with the latter giving the devotee an opportunity to view the object 
in which the Buddha presents himself for viewing. The devotee may 
offer flowers, food, and/or incense. Bowings, hands pressed together, 
and circumambulation and recitations of prayers or mantras (sacred 
formulas) may accompany the worship ceremony. The worshiper can 
be rewarded with the following benefits: this enables a devotee to 
know the Buddha, to commune with him, and possibly to be inspired 
to renounce the world and become a monk. It functions as an expres¬ 
sion of faith by the laity, monks, and nuns. 

PUNYA. A technical Sanskrit term for merit, which is directly tied 
to karma and to practice of giving. There are many ways to earn 
merit that include doing a wide variety of good deeds. Merit helps 
an ordinary person improve his/her chances for a favorable rebirth. 
In Mahayana Buddhism, there developed the transfer of merit, 
which is merit that one earns and gives to another person in this life 
or in another realm, although one cannot help someone in hell. The 
benefits of acquired merit manifest themselves in this life with the 
acquisitions of good health, happiness, financial success, or a posi¬ 
tive rebirth in a future lifetime. 

PURE LAND. The notion of a Pure Land evolved from references 
about Buddha lands and Buddha fields. Within the context of 
Mahayana cosmology, there were many such places, but the most 
renowned was the Sukhavatl, a wondrous place presided over by the 
bodhisattva Amitabha, whose grace enabled devotees to be reborn 
there. Pure Lands were created by the excess merit acquired by a bo¬ 
dhisattva and decision to build a realm in which he can reside. This 
beautiful place was not an aspirant’s final destination because from 
here one could strive for nirvana; it was also not a permanent loca¬ 
tion because residency there was merely temporary. 

The term also referred to a mass religious movement characterized 
by devotion, a wish to be reborn in the Pure Land, and the saving 
grace of the bodhisattva that began around 100 CE. This form of 
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Buddhism was the most prevalent in terms of membership in the 
world. See also JODO SHINSHU; JODO SHU; LARGER AND 
SMALLER SUKHAVATIVYUHA SUTRAS. 

PU-TAI. A folk Buddhist figure of the 1 Oth century whose name meant 
“cloth bag” because of the bag that he carried at the end of a stick. 
He was depicted with a large stomach and wearing robes. According 
to legend, he gave sweets to children with money that he gained by 
begging. At a later period in Chinese culture, he was identified with 
Maitreya, a bodhisattva predicted to come in the future, and he was 
depicted as fat and jolly and known as the laughing Buddha. Folk 
belief held that rubbing his stomach brought good fortune. His differ¬ 
ent artistic bodily poses also connected him to important Confucian 
cultural values and hopes, such as family, good health, wealth, good 
weather, and good fortune. 


-Q- 

QUESTIONS OF KING MILINDA. See also MILINDAPANHA. 

- R- 

RAHULA. The only son born to Siddhartha Gautama and his wife 
Yasodhara shortly before the father renounced the world. The son’s 
name meant “fetter” because the child represented an attachment to 
the world. After Gautama attained enlightenment and established the 
monastic order, his son became a monk at a very young age causing 
his mother to become angry about losing her son at such a tender age. 
This situation came to the attention of the Buddha, and he ruled that 
from that moment all novices must get the permission of their parents 
before joining the order. According to Buddhist lore, Rahula became 
enlightened after hearing a sermon given by his father. Rahula report¬ 
edly died before his father. 

RAJAGRHA. Ancient capital of Magadha constructed by King 
Bimbisara. Among the seven hills that surrounded the capital was 
Vulture’s Peak, which was frequently the location from which the 
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Buddha addressed an audience in numerous Mahayana texts. 
The city played an important role in the life of the Buddha be¬ 
cause it was the location of rain retreats, his teaching, and a place 
where he recruited disciples. King Bimbisara donated a park to 
the monastic community that became the first monastic structure 
in Buddhist history, called the Venuvana. By the seventh century, 
when the Chinese pilgrim Hsiian-tsang visited the place, it was 
dilapidated. 

RAKSASA. A group of evil malignant demons in Buddhist mythology 
who are fond of human flesh. Besides eating human flesh, they cause 
sickness and misfortune. They are antagonistic toward prayer. 

RASANA. A Sanskrit term used in tantric texts to identify a channel 
(uadi) located on the left side of the central channel (avadhuti) in the 
subtle body along which it forms knots. This nerve is identified with 
skillful means ( upaya) and it carries the male sperm or energy. 

RATNARUTA SUTRA. This literally means “Mountain of Jewels,” 
or it is sometimes entitled Maharatnakiita (Great Jewel Mountain); 
it is not a single text, but rather a collection of 49 early Mahayana 
texts. The texts were collected sometime after the fifth century 
CE. Although the history of this collection is obscure, it is known 
that the south Indian monk Bodhiruci edited these texts around 
the beginning of the eighth century in China. Prior to this date, the 
monk Dharmaraksa translated the texts into Chinese during the third 
century. It is possible that the collection took shape in Central Asia 
before arriving in China. The entire collection is available in Tibetan 
and Chinese versions. 

RATNASAMBHAVA. The name of a bodhisattva that literally meant 
“jewel born one,” who represented one of the five celestial Buddhas. 
He was usually depicted as the Buddha of the southern direction. 
Depicted clad in yellow robes and making the granting wishes hand 
gesture ( rniidrd ), he also embodied “sameness awareness,” which 
was one of five modes of awareness ( panca-jnana ). He is also as¬ 
sociated with Kasyapa and the bodhisattva Ratnapanl in Buddhist 
lore. See also AKSOBHYA; AMITABHA; AMOGHASIDDHA; 
VAIROCANA. 
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RDDHI. See also IDDHI. 

REIYUKAI KYODAN. A Japanese new religion meaning “Friends 
of the Spirit Association.” It is a lay organization founded by 
Kotani Kuni (1901—1971) and his sister-in-law Kubo Kakutaro 
(1892-1944) around 1925. The foundation of the religion is the 
Lotus Sutra. The religion is characterized by faith healing and 
ancestor worship. By practicing one’s religion in this life, one is 
not only benefiting oneself, but is also assisting deceased relatives 
to attain Buddhahood in the afterlife because one inherits one’s 
karma from one’s ancestors. Moreover, one’s spirit is linked to all 
spirits in the universe at any of three stages: desire, freedom from 
desire, and transcendence. By offering food to one’s ancestors, this 
implies feeding all ancestors. A unique practice associated with the 
veneration of ancestors is the veneration of a husband and wife’s 
deceased family members. Another unusual feature is the sharing of 
spiritual experiences with neighbors. The overall goal of the reli¬ 
gion is to achieve a correcting of the heart/mind, which is achieved 
by adhering to the Lotus Sutra. 

RENNYO (1415-1499). He was credited with reviving the Japanese 
Pure Land school of Jodo Shinshu. Rennyo was an eighth-genera¬ 
tion grandson of Shinran (1173-1262), around whose tomb Ren¬ 
nyo built the Honganji temple, which became the central temple of 
the school. His preaching tours converted many people, but it gave 
rise to violent opposition from the Tendai school. When armed 
conflict ensued, Rennyo moved his temple away from Mt. Hiei, but 
his expansion of the membership of the school continued under his 
astute leadership. During his lifetime, the six-character invocation 
namu Amida butsu became the standard form of the nembutsu. 
Rennyo was considered the second founder of the Shin tradition by 
followers. 

RHYS DAVIDS, CAROLINE AUGUSTA FOLEY (1858-1942). 

She was the British wife of T. W. Rhys Davids and an accomplished 
scholar of Pali, who taught at the School of Oriental and African Stud¬ 
ies in London. She was an active editor and translator of Pali texts 
into English. She also published several studies of Buddhism, and she 
remained active in the Pali Text Society throughout her life. 
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RHYS DAVIDS, THOMAS WILLIAM (1843-1922). Along with his 
wife Caroline, he initiated the study of original Buddhist Pali sources. 
He turned from the legal profession to a study of Sanskrit before 
joining the Ceylon Civil Service and getting exposed to Theravada 
Buddhism, which motivated him to study Pali when confused about 
a legal issue. After resigning his civil service position, he returned 
to England with the intention of practicing law, but he instead began 
to translate Pali texts, established the Pali Text Society in 1881, and 
became a professor of the language at University College, London. 
In addition to his translation work, he published numerous books 
on Buddhism, such as the Manual of Buddhism (1878). He and his 
wife presented a lecture series at Cornell University in 1894 that was 
published as Buddhism: Its History and Literature. See also RHYS 
DAVID, CAROLINE. 

RINZAI ZEN. A major branch of Japanese Zen founded by Eisai 
Zenji (1141-1215) after his second trip to China, where he received 
training and certification in the Huang-lung lineage of Lin-chi. 
Rinzai was the Japanese term for Lin-chi. It was historically ironic 
that Eisai did not intend to create a new school of Buddhism. He 
rather intended to revive Zen within the confines of Tendai practice 
in which esoteric ritual played an essential role, resulting in a mixture 
of the two schools. It was not until the third generation of his line 
with Enni Ben’en (1202-1280) that a purer type of Zen emerged, 
although Enni was certified in a rival Lin-chi lineage called the 
Huang-lang line in China. This scenario made Enni’s return to Japan 
a strictly second transmission, which encountered resistance from 
already-established groups. 

RISSHO KOSEIKAI. A new religion in Japan with roots in Nichiren 
practice founded by Mrs. Naganuma Myoko (1889—1957) and Ni- 
wano Nikkyo (1906—1999) after leaving another new religion called 
Reiyukai. The name of their movement meant “society for success 
in establishing the right.” They adhered to the validity of the Lotus 
Sutra , chanting its title ( daimoku ), worshiping the Buddha, paying 
homage to ancestors, and meeting periodically for group counseling. 
It was a lay organization without any clergy. It had a strong social 
program, also ran businesses, and operated an active publishing pro¬ 
gram to disseminate its message. 
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RITSU SCHOOL. This was considered one of the six major schools of 
Japanese Buddhism during the Nara period (710-794) that derived 
its name from the term Vinaya (Chinese Lii school), representing 
monastic rules and regulations for monks and nuns. The rules and 
regulations that followed represented those of the Dharmaguptaka 
school with its 250 rules for monks and 348 rules for nuns. For 
a time, the school administered ordinations in Japan until Saicho 
(767-822) petitioned the government to stop the practice and to allow 
him to ordain his own Tendai monks. 

ROSHI. Japanese honorific term that means “teacher” or “venerable 
master” in Zen. The title is bestowed on a mature and enlightened 
person. 

ROYAL ASIATIC SOCIETY. A society established in 1823 by a 
group of scholars to promote scholarship of Asian cultures with 
respect to their science, art, literature, and thought. The society has 
attracted many distinguished scholars to its ranks. It was associated 
with similar societies around the world. It published the Journal of 
the Royal Asiatic Society, sponsored conferences, exhibitions, and 
lectures. The society maintained an art collection and library of 
manuscripts that it allowed scholars to use. 

RUPA. Sanskrit term for matter, form, or body. It is the first of the 
five aggregates (skandhas). Sometimes, the term is used with nama 
(name) with riipa signifying form. When used in combination with 
nama, they represent the psychophysical totality of a subject. 

RYOKAN (1758-1831). Japanese monk of the Soto school who con¬ 
tributed to the reform of the school during the Edo period. After the 
suicide of his father to protest government corruption, he wandered 
for several years before residing on Mount Kugami for 12 years. He 
wrote poetry, was renowned for his calligraphy, and practiced love 
to all creatures. His spiritual master, Kakusen, named him “abun¬ 
dant goodness,” whereas he called himself Daigu (great fool). He is 
famous for playing with children. Ryokan wrote most of his poetry 
after settling at Gogo-an, where he lived a life of solitude. After his 
death, his poems were collected into the anthology Dew-drops on a 
Lotus Leaf. 
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RYONIN (1072-1132). Japanese monk of the Tendai school who ad¬ 
opted a form of Pure Land practice called yuzu-nembutsu (chanting of 
perfect interpenetration), which was grounded on Kegon metaphysics. 
This practice was revealed to him in a vision of Amida in 1117. 


-S- 

SADDHARMAPUNDARIKA SUTRA. See also LOTUS SUTRA. 

SAICHO (767-822). He was a Japanese founder of the Tendai school. 
Bom into a pious Buddhist family, Saicho entered the monastic order at 
age 12 and was fully ordained at 19. Before his full ordination, he went 
on a solitary retreat to Mount Hiei and later established a permanent 
temple on the mountain, which became famous as the center of the Ten¬ 
dai school. He gained an appointment as a court monk, was invited to 
speak about the Lotus Sutra , and came to the attention of the Emperor 
Kammu. After the capital was moved to the foot of Mount Hiei, Saicho 
was closely connected to the royal court, and he used his association to 
get support for a trip to China to search for texts relevant to his school. 

While in China, Saicho was exposed to a revitalized and reformed 
school, and he encountered Shun-hsiao, who initiated Saicho into eso¬ 
teric Buddhism before he returned to Japan in 805 and performed esoteric 
rites for the emperor. When the emperor died, Saicho lost influence at the 
court and he was eclipsed by Kukai, a leader of esoteric Buddhism. 

After leaving his mountain temple in 817, he composed the Ehyo 
Tendaishu (Basics of the Tendai School), which created a crisis over 
the inclusion of Hinayana guidelines for ordination. Late in his life, 
he composed some major works: Hokke-shku (Superior Passages of 
the Lotus Sutra), Shugo-kokkai-sho (Treatise on the Protection of 
the State), and Kenkai-ron (Treatise on the Precepts). The incorpora¬ 
tion of esoteric elements into the Tendai school was continued by 
his major disciples Enchin and Ennin. After his death, Saicho was 
given an honorific title by the court, Dengy’d Daishi (“Master Who 
Transmitted the Teaching”). 

SAKYA. The warrior clan name for the family of Siddhartha Gau¬ 
tama and ruled by King Suddhodana, according to Buddhist tradi¬ 
tion, although he was more likely a tribal chief. 
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SAKYAMUNI. It literally meant “sage of the Sakyas.” This term was 
an epithet of the Buddha. The epithet was used in Mahayana sources 
to distinguish the historical Buddha from other Buddhas. 

SAKYAPA (SA-SKYA-PA). A major school of Tibetan Buddhism 
whose name literally meant “grey earth.” This school traced its 
origins to Virupa, a resident of Bengal who adopted the name 
Dharmapala at his ordination, although the formal origins could be 
traced to a monk named Drokmi, who had been initiated into tantra. 
Drokmi translated the Hevajra Tantra into Tibetan, and it became the 
central text of the school. A disciple of Drokmi founded a monastery 
at Sakya in 1073 with its name being adopted by the school. A long¬ 
term association with the Khon clan provided a line of succession 
for its abbots. Enduring interests were issues of epistemology and 
logic that were closely connected to the school, especially based on 
the work of Sakya Pandita (1182-1251). The school split into two 
subsects: Ngor (15th century) and Tshar (16th century), which remain 
subordinate to the parent school. These subsects selected their leader¬ 
ship on the basis of merit and not hereditary succession from uncle to 
nephew typical of the parent school. Beyond Tibet, the school estab¬ 
lished political relations with Mongolia and Kublai Khan. 

SALVATION. The goal of all schools of Buddhism is for the indi¬ 
vidual captured within his body, senses, deluded mind, and cycle of 
causation to win salvation, although the various Buddhist schools 
define salvation differently. Salvation is equated with the attainment 
of nirvana by means of arduously following the eightfold path in 
Theravada, intuitively realizing the truth of emptiness ( sunyata ) 
for the Madhyamika school, realizing consciousness only for the 
Yogacara school, attaining enlightenment in Ch’an/Zen, or a Pure 
Land for the various Pure Land schools from which an individual can 
strive for nirvana. Although it has always been theoretically possible 
for all Buddhist to attain salvation, the Lotus Sutra and a religious 
leader such as Shinran offer the promise of universal salvation. 

SAMADHI. A Sanskrit tenn that suggests union or putting together, 
and is translated as meditation as well as representing the last stage 
of the Eightfold Path. It also refers to a state of deep trance that in¬ 
volves one-pointedness of mind on a single thing. Later Mahayana 
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sources mention many different samadhis, which enable a person to 
perform certain miracles and possess supernormal powers ( iddhi ) as 
that person gains higher knowledge (abhijna). 

SAMANTABHADRA. A celestial bodhisattva of Mahayana whose 
name meant “all good one.” He functioned as a protector of Mahayana 
preachers and their doctrine. He has been described as riding a six- 
tusked elephant, signifying detachment from the six senses. He held a 
lotus or a book, which signified the dharma that he protects, and often 
a wish-fulfilling gem. In Tibetan Buddhism, he was identified with the 
Adi Buddha (primordial Buddha) and the dharma-kaya , where he was 
depicted with a dark-blue color, nude, and often embracing a consort. 

SAMATHA. Within the context of meditation practice, it represents a 
calming of the mind. By means of one-pointedness of mind, monitor¬ 
ing the breath, or concentrating on meditational objects, these prac¬ 
tices free the mind from distractions and remove mental impurities. 
Higher states of meditation presuppose achieving calm or mental 
tranquility, which enables insight to occur. This calming process is 
necessary because the mind is normally in flux because of mental 
distractions caused by desires, delusions, and the senses. These types 
of hindrances prevent progress and thus must be calmed before a 
meditator can achieve insight ( vipasyana ). 

SAMBHOGA-KAYA. Within the context of the Mahayana doctrine 
of the triple body ( trikaya ), it is the body of enjoyment, second of 
the three bodies. For the Yogacara school that fully develops the 
doctrine, the enjoyment body represents the full enjoyment of the 
truth of the school. This body stresses the Buddha’s appearance as 
a god, who is often identified with Amitabha or another personal 
deity. This body is visible to a bodhisattva, and it is symbolic of 
transcendental perfection and personifies infinite wisdom. 

SAMGHA. A term for monastic community that was synonymous with 
gana, which indicated a political, professional, or commercial group. 
Samgha was also related to the assembly of elders who governed tribal 
states as well as various wandering ascetic groups. Although, the term 
has a narrower meaning in Buddhism by representing an entire frater¬ 
nity of monks, in its early history the term included nuns and laity. It 
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also stood for the bond that united them. Two essential features of the 
Buddhist monastic community were prominent: no religious leader 
was necessary, and the rales of the monastic community should guide 
it. As one of the three jewels ( triratna ) of the Buddha, monks, nuns, 
and laity are encouraged to take refuge within it. See also BHIKSU; 
BHIKSUNl; UPASAKA; UPASIKA. 

SAMSARA. A technical Sanskrit term meaning “rebirth,” which Bud¬ 
dhism equates with pain, suffering, and the destiny of all non-liber- 
ated persons. Rebirth is directly connected to the chain of causation 
by which a person can only escape by attaining enlightenment. 
Similar to the universe, the cycle of rebirth is without beginning or 
end. A person will be repeatedly reborn according to the moral and 
ethical quality of his/her karmic energy. 

SAMSKRTA. A technical term for anything that is conditioned or is 
the result of certain causes, which includes anything that arises, en¬ 
dures, or disappears. It is contrasted with the unconditioned that is 
identified with nirvana, which is not subject to causation or imper¬ 
manence. See also DHARMA. 

SAMVRTI-SATYA. A Sanskrit term that meant “relative truth.” In 
early Buddhism, it signified knowledge of the world constructed by 
the mind that was then projected onto ultimate reality. According to 
the later Madhyamika school, relative truth was delusional and as¬ 
sociated with error. Thus relative truth was contrasted with absolute 
truth (paramartha-satya ]). The relationship between these two forms 
of truth led to disagreements pertaining to soteriology. Responding 
to such a problem, the Yogacara school distinguished three levels of 
reality: mentally constructed (parikalpita ), relative, and the fulfilled 
state ( parinispanna ). The first kind constructed reality similar to a 
magic show, but this type could be destroyed, which led to deliver¬ 
ance from suffering. Relative knowledge was characterized by the 
dualism of perceiver and thing perceived, whereas the fulfilled state 
represented enlightenment when a person could see things as they 
really were beyond discrimination and dualism. 

SAMYE. A Tibetan monastery constructed in 767 CE during the reign 
of King Trisong Detsen. This oldest monastery in Tibet was modeled 
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on the Indian monastery Odantapurl by Santaraksita, former abbot of 
Nalanda University in India, and completed with the assistance of Pad- 
masambhava. The monastery was modeled upon a mandala (sacred 
diagram) that represented the Buddhist cosmos. For most of its history, 
it was a Nyingma monastery before falling into Sakya control. The mon¬ 
astery became an important center of translation of Sanskrit texts and the 
location of the Mahayana Council of Lhasa, where the famous debate 
between KamalasQa and Hvashang took place. The cultural revolution 
of the 1960s witnessed its destruction by the Chinese. 

SAMYOJANA. A term meaning “restriction, limitation, binding, or fet¬ 
ter.” It is anything that binds one to the cycle of suffering. The fetters 
are divided into two types: lower (belief in an immortal self, doubt, ad¬ 
herence to rituals, sensual craving, and hatred) and higher (craving for 
form, craving for the formless, conceit, restlessness, and ignorance). 
The distinction between the lower and higher fetter is based on whether 
they bind one to the form or formless realm of rebirth. 

SAMYUTTA NIKAYA. A body of texts literally meaning “connected 
discourses” in the Pali canon. It is located in the third part of the 
Sutta Pitaka containing 56 groups of mostly short texts. 

SAN-LUN. Chinese school called The Three Treatise School founded 
by the great translator Kumarajlva (344-413). As suggested by 
its name, the school was based on three Mahayana texts: the 
Mulamadhyamaka-karikas (Fundamentals on the Middle Way) by 
Nagarajuna, the Dvadasa-dvara Sastra (Treatise on One Hundred 
Verses), and Sata Sastra (Treatise on the Twelve Gates) of Aryadeva. 
The legacy of the school was carried on by the disciples Tao-sheng 
(36IM134), Seng-chao (374-414), and Seng-lang (d. 615). After a 
period of decline, the school was revitalized by Chi-tsang (549-624), 
by overcoming the perceived negative viewpoint of the school by the 
Chinese. Chi-tsang analyzed the two truths into three levels with the 
absolute level neither affirming nor denying being or non-being, which 
was conceived as a dynamic process. Nonetheless, the school was 
eventually eclipsed by the T’ien-ta’i school. See also SANRON. 

SANRON. Japanese term used to translate San-lun (Three Treatise 
School) of China. It formed one of the six schools of Buddhism 
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during the Nara period (710—794). The school was allegedly 
imported to Japan by Hyegwan, a Korean monk in 625. Different 
versions of the school in different temples were grounded in sev¬ 
eral transmissions of the school from China. The school’s concern 
with scholarship and individual practice isolated it from the general 
population, and impededed it from reaching a wider audience. See 
also SAN-LUN. 

SANTARAKSITA (ca. 705-788). Indian philosopher of the Madhyami- 
ka school and the Svatantrika branch of this school, who went to 
Tibet during the initial diffusion of Buddhism into the country 
during the reign of Trisong Detsen in the late eighth century. He 
supervised the construction of the Samye Monastery, where he be¬ 
came the first abbot. He made two major recommendations to the 
king: invite Padmasambhava because of his supernatural powers 
to Tibet to subdue the hostile Bon spirits and invite Kamalaslla to 
defend the teachings by debating Chinese scholars. Among his most 
important contributions to Buddhist philosophy are the Compen¬ 
dium of Truths (Tattvasamgraha) and Ornament of the Madhyamika 
(Madhyamakalankara). In these works, he synthesized Yogacara 
and Madhyamika, and he argued that the mind and external objects 
consisted of the same nature because the mind only knew that which 
was of the same nature. Therefore, external perception was actually 
an act of self-perception, making the subject-object distinction an 
erroneous differentiation based on ignorance. From this Yogacara 
position, he adopted the Madhyamika position that the mind lacked 
self-nature and was thus empty. 

SANTIDEVA (685-763). An Indian Mahayana monk who be¬ 
came a noted scholar, poet, and author. He spent considerable 
time at Nalanda University. His most famous compositions 
were Bodhicarvavatara (Entering the Path of Enlightenment), 
a text depicting the stages of the career of a bodhisattva, and 
Siksasamuccaya (Compendium of Discipline), which was a guide 
to practice and thought. His life was shrouded in a legend in which 
he was depicted as a devotee of the bodhisattva ManjusrI, an em¬ 
bodiment of wisdom, who functioned as his instructor by means of 
dreams and visions. Whatever the truth, Santideva adhered to the 
Prasahgika branch of the Madhyamika school. 
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SANZEN. Japanese Zen term that means “going to the master for in¬ 
struction,” which is equivalent to dokusan (a private consultation pe¬ 
riod with the master). The master monitors the aspirant’s progress and 
problems, or provides hints about whether one is on the right path. 

SARIPUTRA. An early disciple of the Buddha who was known for his 
wisdom and his expertise with the Abhidharma literature. Formerly 
a member of the Brahmin caste, he was converted to Buddhism after 
hearing a sermon by the monk Asvajit, and he attained enlightenment 
rapidly. Fie and his friend Mahamaudgalyana renounced the world 
at the same time. With the Buddha’s approval, Sariputra preached 
the doctrine, and he was considered by the Buddha to be second in 
command of the order. Texts depicted him as a paragon of humility, 
compassion, and patience. 

SARNATH. A city six miles north of Benares that is sacred for Bud¬ 
dhists because it is the location of the Deer Park at which the Buddha 
gave his first sennon, an event called the “turning of the wheel of the 
dharma.” Modem excavations have uncovered stupas, temporary 
monasteries, statues of the Buddha, and an Asokan pillar. 

SARVASTITVADA. An early school of Buddhism whose name 
meant “everything exists” that split from the Sthaviravada during 
the initial schism of the movement around the mid-third century 
BCE. More specifically, the school argued that dharmas (elements 
of existence) had real existence in the present, past, and future as 
causes of karma. Each constituent of reality (dharma) was real and 
possessed its own nature, even though each of the 75 (72 described 
as compounded and three uncompounded) changed, but it nonethe¬ 
less also represented continuity. The school was strong in northwest 
India, even after being expelled at the Council of Pataliputra. The 
school was famous for its Abhidharma texts in such works as the 
Abhidharmakosa of Vasubandhu and the Mahavibhasa, a work that 
contributed to the name of its Kashmiri branch called the Vaibhasika, 
whereas the Mula-Sarvastivada or Sautrantika school ws the name 
of the branch in Gandhari. 

SARVODAYA SRAMADANA. A movement that began in Sri Lanka 
in 1958 that followed Christian missionary models with minimal 
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grounding in Buddhist teachings in an attempt to create a better Bud¬ 
dhist society. The movement also borrowed from Gandhi, but gave 
his thought a Buddhist interpretation. For Gandhi, the term sarvo- 
daya referred to the welfare or social uniting of all people, with the 
goal of building a righteous and just society. A. T. Ariyaratna, the 
movement’s leader, reinterpreted Gandhi’s term to refer to the awak¬ 
ening of everyone in an economic and moral sense. 

Ariyaratna tied sarodaya to sramadana, which meant for him work 
camps in depressed villages. From 1958 to 1966, hundreds of these 
camps were organized, with more than 300,000 volunteers participat¬ 
ing. This was interpreted as a form of giving ( ddna ). The virtues of 
giving, kindly speech, and equality were reflected by workers who 
referred to each other as “brother” and “sister.” Some features of Bud¬ 
dhism were reinterpreted, such as awakening, which became synony¬ 
mous with awakening villagers to self-sufficiency and prosperity. This 
notion of awakening included the person, village, nation, and world. 

SATIPATTHANA SUTTA. A Pali discourse about meditation that has 
been very influential during Buddhist history concerning the correct 
practice of mindfulness. It taught a meditator to focus and control 
successively his body, feelings, mind, and concepts, which were con¬ 
sidered mental objects. The control of these four aspects led to calm 
that enabled a meditator to achieve insight (vipassana) and beyond 
that to nirvana. The text appeared in the Pali canon in long and short 
versions respectively in the Digha Nikaya ( Mahasatipatthana Sutta) 
and the Majjhima Nikaya ( Satipatthana Sutta). 

SATORI. Zen term signifying enlightenment or awakening. It has 
nothing to do with objective knowing because it was an intuitive in¬ 
sight into the nature of reality that was beyond conceptual modes of 
thinking and too profound an experience to be captured in language. 
Satori was often referred to as kensho , a seeing into one’s true na¬ 
ture. Depending on the branch of Zen, the experience was grasped as 
gradual or sudden. After the initial experience, an aspirant was en¬ 
couraged to deepen the experience because satori possessed degrees 
of depth. See also BODHI; WU. 

SAUTRANTIKA. A Buddhist school that split from the Sarvastivadins 
around 200 BCE over the emphasis on certain bodies of texts. The 
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Sautrantika stressed the siitras , and they rejected the Abhidharma 
literature as the authoritative word of the Buddha. The two schools 
also differed about the actual existence of things. According to the 
Sautrantika, the aggregates that constitute the self existed in a very 
subtle form that was reborn within a flux of time without duration. 
The school influenced the later Yogacara school. There were some 
scholars who did not think that this school was ever one of the 18 
early schools of Buddhism. 

SENG-CHAO (374-414). A member of the San-lun school of Chinese 
Buddhism and a disciple of the translator Kumarajiva. He played a 
pivotal role adapting and introducing the philosophy of the school to 
a Chinese audience. He accomplished his task in some of the follow¬ 
ing books: The Immutabilty of Things , Prajha is Not Knowledge, and 
the Emptiness of the Unreal. He covered such issues of time, causa¬ 
tion, knowledge, and how things exist. 

SESSHIN. An extend period of practice of intensive zazen (seated 
meditation) in Zen that occurs periodically to the exclusion of other 
types of normal behavior. Sesshin literally means “collecting the 
mind.” The purpose of sesshin is to intensify practice to push the 
aspirant to the brink of exhaustion with the intention of triggering an 
enlightenment experience. 

SHAMBHALA. A mythical paradise associated textually with the 
Kdlacakra Tantra located in popular imagination someplace north 
of Tibet. In Sanskrit, the term suggested a source of happiness. Akin 
to a Pure Land on earth, it has been ruled by a succession of wise 
kings, and the final King Rudra Cakrin will emerge with his army 
from Shambhala and destroy the forces of evil before establishing 
a golden age. Some legends identified the evil forces as invading 
Muslims. Because of the current evil age, Shambhla has become 
invisible, but it will become visible with the final victory over evil. 
See also HEAVEN. 

SHAN-TAO (613-681). Chinese Pure Land monk who was consid¬ 
ered to be the third patriarch of the school. After his conversion 
from another unknown Buddhist school, he became an innovative 
figure in Pure Land Buddhism by emphasizing repeated recitation of 
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Amitabha’s name and visualizing the Pure Land. Besides his work 
as an artist and his conversion efforts, he wrote a commentary on the 
Amitayurdhyana Sutra. See also T’AN-LUAN; TAO-CHO. 

SHAO-LIN MONASTERY. A Chinese Buddhist monastery founded 
in 496 CE during the Northern Wei Dynasty and located in Honan 
province. It was allegedly the location where Bodhidhamra, the 
first Ch’an patriarch, practiced meditating while facing a wall for 
nine years. The location was also associated with a style of martial 
arts traced back to Bodhidharma, who intended to introduce physical 
exercise to listless and tired monks. 

SHEN-HSUI (606-706). A Ch’an monk credited with founding the 
Northern School and a disciple of the fifth patriarch, Hung-jen. Ac¬ 
cording to the narrative of the Platform Sutra of the Sixth Patriach, 
he lost a poetry contest to Hui-neng to determine the successor of the 
fifth patriarch. Many scholars thought that the account was strictly 
fictional. The Northern School was located in the areas of Ch’ang-an 
and Lo-yang, and it thrived for a short period before being eclipsed 
over the argument about gradual and sudden enlightenment with 
the latter position of the Southern School gaining favor. More recent 
research argues that Shen-hsiu left Hung-jen in 661 before the arrival 
of Hui-neng ten years later. More recent scholarship paints a picture 
of a monk highly honored by the royal court. After his death, he was 
denounced by a former student, Shen-hui (684-758), for not being 
true to the teachings of Ch’an over the issue of sudden or gradual 
enlightenment. 

SHIH-T’OU HSI-CH’IEN (700-790). A Chinese Ch’an monk in the 
lineage of Hui-neng who was known as “stone head” because his 
residence was located on a large flat rock. His lineage gave birth to 
three of the traditional five houses of Ch’an. During his lifetime, he 
rivaled Ma-tsu (709-788) as the greatest living master. 

SHIKANTAZA. A technical term in Soto Zen indicating just sitting 
in meditation. The term can be traced to Dogen Zenji (1200-1253), 
founder of the school, who stressed that sitting in meditation is en¬ 
lightenment, even when an aspirant sits for the first time, because 
everyone possesses the Buddha nature prior to sitting in medita- 
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tion. Sitting in meditation enables an aspirant to manifest the Buddha 
nature already present. 

SHIN ARAHAN. A Burmese monk who converted King Anawrahta 
(1040-1077) of Pagan to Theravada Buddhism in 1044, although there 
exist different accounts about the precise details. Afterward, Shin Ara- 
han assumed leadership over the monastic community of the country. 

SHINGON SCHOOL. An esoteric school founded by Kukai (774- 
835) in Japan in 816 at Mount Koya. The school stressed ritual prac¬ 
tices accompanied by mantras (sacred formulas), mandalas (sacred 
diagrams), mudras (hand gestures), and visualizations of the Bud¬ 
dha. These means enabled a person to experience directly his own 
Buddha nature, and it was considered a swifter process than former 
modes of practices. See also CHE-YEN; TANTRA; VAJRAYANA. 

SHINKO SHUKYO. A term in contemporary Japan that means literally 
“new religions.” Recent 20th-century examples include Sokagakkai, 
Reyukai, Seicho no le, and Rissho Koseikai. Many of these recent 
movements stress the role of the laity and tend to reject the role of 
priests. They also tend to emphasize the importance of ancestors, and 
they have historical connections to Buddhism, Shinto, Christianity, or 
they may be independent developments. 

SHINRAN (1173-1262). He established the Jodo Shinshu (True Pure 
Land) sect in Japan that grew to be the largest sect in Japan. He was 
the son of a lower-level Kyoto aristocrat, received a Buddhist educa¬ 
tion, and joined the Tendai school, which he rejected after despairing 
about the possibility of salvation. Rejecting monastic life, he became 
a disciple of Honen, got married, started a family, and adopted the 
pejorative title “Bald-head,” a term signifying monks who had bro¬ 
ken the precepts without any sense of remorse. During the degenerate 
age in which he lived, he thought that it was impossible to perform a 
single good deed, which he equated with being self-centered and pas¬ 
sionate. Because no one could perform an action to win salvation, he 
taught that a person must throw him/herself on the mercy of Amida 
and rely solely on the power of his saving grace. 

Shinran’s teaching motivated him to reject repeated chanting of 
Amida’s name, rather he taught that a single sincere invocation was 
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sufficient for salvation. He stressed the necessity of faith that was 
composed of three elements: a sincere mind, trustfulness, and a desire 
for rebirth in the Pure Land, although the active cause of faith was 
Amida’s name, which he equated with wisdom. Faith was ultimately 
a gift that was implanted in the mind of a believer by Amida, and to 
have faith was to realize the Buddha nature. 

SHOBOGENZO. Title of a text composed by Dogen, founder of the 
Soto school of Zen in Japan. The title could be translated as The Eye 
and Treasury of the True Law. The book consisted of 92 essays on a 
variety of topics related to monastic discipline and Zen philosophy. 
Dogen composed the work late in his life in Japanese instead of clas¬ 
sical Chinese, and it thus represented his mature thought on various 
subjects. In these essays he discussed topics from his non-dualistic 
position that everything is Buddha nature. His non-dualistic position 
possessed important implications for his grasp of seated meditation, 
being/time, and how a painting of a rice cake could satisfy a person’s 
hunger. Dogen’s essays were provocative, insightful, and brilliant. 

SHUGENDO. A Japanese term that meant “the way of cultivating 
experience,” representing an ascetic lifestyle. This movement was 
originally independent, but it later became a subsect of Tendai or 
Shingon. It was founded by En-no-Ozunu (c. 635-701), who prac¬ 
ticed asceticism and esoteric Buddhism on Mount Katsuragi and 
gained supernormal powers through his practice and power derived 
from nature. Closely related to this ascetic lifestyle are the yamabushi 
(those who lie down in the mountains), who strived to win freedom 
and acquire supernatural powers. 

SHUHO MYOCHO (1282-1338). A Zen master of the Rinzai school 
who was also known as Daito Kokushi. He attained his original 
enlightenment under Koho Kennichi (1243—1316) when he heard 
someone reading a poem in a nearby room, but he would later deepen 
his enlightenment under Nampo Jomyo (1235-1308), who adhered 
to a more strict Chinese style of Zen. Afterward, he led a life of 
seclusion for 20 years and begged for his sustenance under a bridge 
according to some sources. He was renowned as the founder of the 
Daitoku-ji in Kyoto and the author of capping phrases to koans. 
These capping phrases are short utterances that complete the koan. 
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SIDDHARTHA GAUTAMA. Sanskrit name of the historical Buddha 
bom to King Suddhodana and his wife Maya, who died shortly after 
giving birth. Siddhartha meant “one whose aim is accomplished,” and 
served as his personal name, whereas Gautama was his clan or fam¬ 
ily name. The dates of his life were disputed by scholars with early 
Western scholars using Sri Lankan historical chronicles offering dates 
of 563-483/84 BCE based on a dotted record method that reflected the 
marking of dots at the end of the rainy season retreat after the death of 
the Buddha on the Chinese translation of the commentary to the Vi- 
naya texts and counting them, which has now been revised to 485-405 
BCE. On the basis of material from the northern tradition of Buddhism, 
Japanese scholars argued for the dates of 466-386 BCE, while other 
Japanese scholars thought 463-383 BCE was more accurate. 

The life of the Buddha was embedded in legend, and it has been 
difficult to determine the character of the historical Buddha. The Pali 
canon contained some elements of his life narrative, and later biog¬ 
raphies were composed long after his life, such as the Maliavastu 
(Great Story) in the second century BCE, the Lalitavistara (Graceful 
Description of the Play of the Buddha) in the first century CE, and 
the Buddhacarita (Acts of the Buddha) by Asvaghosa (second cen¬ 
tury CE). The narratives informed us of the Buddha’s mother being 
entered on her right side by a white elephant in a dream, a miraculous 
birth given while standing holding the branch of a tree, the baby un¬ 
covered with impurities, the infant’s seven steps and declaration that 
this would be his final birth, predictions of future greatness based 
on bodily marks, his comfortable and pleasurable early lifestyle, his 
seeing the four signs (an old man, a sick man, a corpse, and a monk), 
his renunciation of the world, his six-year practice of asceticism that 
almost killed him, his attainment of enlightenment and victory over 
the demonic Mara, his long teaching career, his insistence on and 
creation of a monastic order, death from tainted food, cremation of 
his body, and the distribution of his remains to various parties. 

SIKSASAMUCCAYA. A Sanskrit text composed by Santideva that 
could be translated literally as the Compendium of Training, consist¬ 
ing of three parts: 27 verses, commentary on the verses, and numer¬ 
ous quotations from prior Mahayana texts. The author’s intentions 
were to focus on the moral/ethical conduct of a bodhisattva and 
Mahayana ideals. See also BODHICARYAVATARA. 
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SILA. Term denoting moral conduct, as defined by steps 3-5 (right 
speech, behavior, and livelihood) of the Eightfold Path. The Bud¬ 
dha prescribed five precepts to guide a person to correct action: (1) 
do not kill or injure any living creature, (2) do not steal, (3) do not lie, 
(4) do not be unchaste, and (5) do not drink intoxicants. These pre¬ 
cepts were not divine commandments; rather they were wise counsel. 
The Buddha added five more precepts specifically for monks and 
nuns: abstain from eating after noon, avoid music, dance, and dra¬ 
matic performances; avoid perfume and body adornments; do not 
sleep on a high bed; do not handle gold or silver. The observance of 
these precepts brought blessed karmic results, whereas not practicing 
them brought the exact opposite results characterized by grief, pain, 
and misfortune. The Buddha intended to make clear that the path to 
salvation and moral/ethical development formed a unity. See also 
VINAYA PITAKA. 

SKANDHA. Sanskrit term for the five heaps or aggregates that con¬ 
stituted a self. The root meaning of the term signified the trunk of 
a tree, the body of an elephant, or a bundle. A secondary meaning 
of the term connected it to the branches of a tree or the shoulder 
of a body, which were attached to something larger. The Buddha 
identified the five aggregates as (1) matter, (2) sensations or feel¬ 
ings, (3) perceptions, (4) mental constituents, and (5) conscious¬ 
ness. These five aggregates were constantly in a state of flux and 
gave the false illusion of a permanent self. The Buddha’s analysis 
of the phantom self and its parts was intended to demonstrate that 
the self was a human construct, and it represented nothing that 
could be called a self or a soul. In the Milindapanha, the monk 
Nagasena responded to the king’s question about the nature of the 
self by comparing it to a chariot, which was nothing more than an 
expression for a certain assembly of its parts and nothing substan¬ 
tial. The five aggregates were characterized by the three marks of 
existence: impermanence, non-self, and suffering. It was a person’s 
love of these five heaps that kept him/her captive to the cycle of 
existence. See also ANATMAN. 

SMALLER SUKHAVATIVYUHA SUTRA. A foundational text for 
Pure Land Buddhism of China and Japan. Although the longer 
version of the text claims that rebirth in the Pure Land is a result of 
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meritorious deeds plus faith and devotion to Amitabha, the shorter 
version of the text affirms that only faith and prayer are necessary. 
When a person is reborn in the Pure Land, that person is guaranteed 
the attainment of the stage of non-retrogression and eventual awak¬ 
ening. Sanskrit, Chinese, and Tibetan versions of the text exist with 
Kumarajlva’s version being the most trusted translation. See also 
LARGER SUKHAVATIVYUHA SUTRA. 

SOJI-JI. A Japanese Zen temple founded by Keizan Jokin (1268-1325) 
of the Soto school, which was considered the second most important 
temple of this school in the country with the primary temple being 
Eihei-ji. The Soji-ji was formerly a Hosso temple. The temple became 
very influential under the leadership of Gazan Joseki (1275-1363), 
who attracted many disciples who later spread its influence around the 
country as they established their own temples. It thus disseminated its 
type of Buddhism to rural areas. The temple instituted a periodic sys¬ 
tem of appointing abbots, which spread responsibility for the institu¬ 
tion to more members. A fire in 1898 destroyed the temple, which was 
then rebuilt at Yokohama, where it remains to the present. 

SOKAGAKKAI. See also NICHIREN SHOSHU SOKAGAKKAI. 

SOMDET. This is a ceremony in Thailand that represents honoring of 
a monk, which is often held during the annual ordination of village 
youth. There are eight grades of titles with the lowest being Somdet. 
The honored monk is given a strip of silver, whose length depends on 
the degree of the title, inscribed with the names of the honoring vil¬ 
lage and the monk being honored. There is a procession during which 
the monk is carried on the shoulders of villagers to the site of an altar. 
Male villagers lie flat on the ground for the monk to walk over them. 
Those treaded upon earn merit and are cured of illness. At the altar, 
water is poured over the monk’s head through a hollow piece of wood 
shaped like a water serpent. After being carried to the preaching hall 
and presented with eight articles of ordination, the monk replaces his 
wet clothing with dry robes and chants a blessing for all. 

SON. Korean translation of Ch’an/Zen. This school of Buddhism 
began in Korea during the Silla dynasty (668-935) with the earliest 
transmission credited to Pomnang, who traveled to China to study 
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with Tao-shin (580-651). The school was comprised of nine tradi¬ 
tions called the “Nine Mountains,” of which seven can be traced to 
the lineage of Ma-tsu Tao-i (709-788). These nine traditions were 
unified by Chinul (1158-1210) into the Chogye sect named after the 
mountain where the Song-wang temple was located. 

SONJONG. This was a major school of Korean Buddhism with the 
other school, Kyojong. Sonjong was known as the meditation school, 
but it actually represented a synthesis of certain aspects of Chinese 
Buddhism that included Vinaya, Ch’an, and T’ien-t’ai. The two 
major schools of Buddhism were the result of royal suppression by 
a succession of kings until the fourth king Sejong of the Yi dynasty 
reduced Buddhism to two major schools in the late 14th century. 

SOTO ZEN. A major Japanese school of Zen founded by Dogen 
(1200-1253), who gained enlightenment in China under the tutelage of 
Ju-ching (1163-1228) of the Ts’ao-tung tradition of which Soto was 
the Japanese translation. Dogen returned to Japan to establish his own 
temple first at Kosho-ji monastery and later at Daibutsu-ji, which was 
eventually named Eihei-ji. Dogen stressed seated meditation as the 
only practice that enabled a meditator to manifest his/her already pres¬ 
ent Buddha nature over the koan method of the Rinzai school. 

The Soto school’s modest beginnings under Dogen evolved into a 
major school after his death when it was led and expanded by his dis¬ 
ciples Koun Ejo (1198-1280) and Tettsu Gikai (1219-1309), whose 
tenure as abbot caused a split in the monastic community concerning 
energy devoted to building projects and drifting away from Dogen’s 
ideals about the centrality of meditation and the addition by Gikai 
of Shingon esoteric rites and liturgies. The split was reconciled when 
Ejo returned as a compromise abbot. When Ejo died, dissension arose 
again over the selection of the next abbot, which Gikai thought was 
rightfully his position. After overt fighting occurred over the issue 
of esoteric rites for the protection of the country, Gikai fled with fol¬ 
lowers, and they flourished while those left at Eihei-je languished. 
Keizan Jokin (1268-1325), a former disciple of Gikai, reconciled 
the two groups, and he reestablished Dogen’s vision of a pure Zen as 
the normative practice of the school. Keizan’s Sojiji temple gained 
status as the head temple of the order, and it acquired imperial recog¬ 
nition and patronage, which implied providing esoteric rites for the 
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aristocracy along with providing social services for ordinary people. 
The broad appeal of the Soto school helped it to become the largest 
Zen school. 

SRADDHA. A Sanskrit term that meant “faith.” In early Buddhism, 
faith had the connotation of trust or confidence in the teachings of 
the Buddha. It did not mean that your faith would save you. Salvific 
faith played a major role in later Pure Land schools. 

SRAMANERA. A Sanskrit term for a novice monk after taking lower 
ordination that is called “going forth” (pravrajyd). The novice’s head 
is shaved, he receives three robes, and he is given a begging bowl. 
The novice stage is reserved for young aspirants who will be eligible 
to be fully ordained at age 20 or after meeting requirements for the 
probationary period. 

SRAMANERL A female novice who follows the same regime as her 
male counterpart. 

SRAVAKYAYANA. Sanskrit term literally meaning “vehicle of the 
hearers,” designating those individuals who hear the teachings of 
the Buddha and achieve release from the cycle of life. These indi¬ 
viduals are distinguished from the bodhisattvas, who vow to save 
all sentient beings, and pratyekabuddhas, who seek enlightenment 
and do not teach. From the Mahayana perspective, only the ideal of 
the bodhisattva is adequate because the other two types of religious 
aspirants are egotistical and self-centered. 

STCHERBATSKY, FEDOR IPPOLITOVICH (THEODORE) (1866- 
1942). An early Buddhist scholar of Russian descent. He was bom into 
an aristocratic family in Poland, where he studied Sanskrit, philology, 
and philosophy. He also made several trips to Mongolia to study with 
Buriat lamas. He published several significant studies, among which are: 
Soul Theoiy of the Buddhists (1919), The Central Conception of Bud¬ 
dhist Nirvana (1927), and the two-volume Buddhist Logic (1930). 

STHAVIRA. Sanskrit term for elder ( thera in Pali). The term was ad¬ 
opted by an early Buddhist group to distinguish themselves from the 
Mahasamghikas (Great Assembly). 
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STOREHOUSE CONSCIOUSNESS. See also ALAYA-VIJNANA. 

STUPA. Sanskrit term (thilpa in Pali) for a memorial monument hold¬ 
ing the remains of Buddhist holy persons and their relics. The term 
for a stupa in Tibet is chorten or pagoda in Thailand and Myanmar 
(Burma). Buddhist faithful make pilgrimages to stupas in order to 
circumambulate and perform puja (worship) services, which are 
considered an opportunity to acquire merit. 

The origin of the stupa is traced back to the Buddha, according to 
the Mahaparinibbana Sutta, when he specified what should happen 
to his remains. Many of the important events of the Buddha’s life 
are commemorated by stupas, which evolved from a simple mount 
built on a square foundation, to a pillared structure, and to finally a 
complex structure constructed on the model of a mandala (sacred 
diagram), such as the structure of Borobudur in Java. The stupa 
dome is crowned by a three-ring spire, signifying the Three Jewels 
(Buddha, Samgha, and Dharma), and it is surrounded by railings 
that set it apart as a sacred area. The two major types of stupas are 
the enlightenment and the descending divinity examples. The second 
type recalls a Jdtaka tale in which the Buddha descents to teach his 
mother. Mahayana Buddhism introduces five or seven umbrellas, 
which are often a symbol of royalty or suggest the path to enlighten¬ 
ment. The five elements are represented by a multiple base. 

SUBHUTI. An enlightened being, although a minor figure in the early 
tradition, known for living in remote locations. He played a larger 
role in Mahayana texts as a primary interlocutor especially in the 
earlier wisdom literature, where he was depicted as a wise figure with 
an insight into emptiness. 

SUDDHODANA. Personal name of the father of the historical Bud¬ 
dha who was a king, although more likely a tribal leader, of a small 
kingdom at the foothills of the Himalayas. A member of the warrior 
caste ( ksatriya ), he governed from his capital of Kapilavastu. After 
the death of his wife, he married her sister Mahaprajapatl, and he 
converted to his son’s religion near the end of his life. 

SUFFERING. It is a fundamental truth of the Buddha’s teachings and 
represents the initial assertion of the Four Noble Truths: “all life is 


sGnyatA • 217 


suffering” by means of empirical observation. Suffering is a transla¬ 
tion of the Sanskrit term duhkha (dukkha in Pali). Its root meaning is 
connected to the notion of pain, or metaphorically suggesting a bone 
joint out of place. Suffering is directly connected to impermanence 
and ignorant craving. When the Buddha connects suffering, imper¬ 
manence, and the non-self doctrine, these three notions represent 
the three marks of existence. See also ANITYA; ANUSAYA; ARYA 
SATYAS; ARAVA; DUHKHA; EIGHTFOLD PATH; LAKSANA; 
NIRODHA; PRATITyX-SAMUTPADA; SAMSARA; SAMYO- 
JANA; SKANDHA; TRSNA. 

SUKHAVATL Name of the Pure Land located in the West and gov¬ 
erned by Amitabha. The Pure Land was the desired destination of 
members of the sect. The land was described as a place of many 
jewels, diamond bodies, fragrant odors, various beautiful birds, sweet 
sounds, countless lotus flowers, and a place lacking pain and suffer¬ 
ing. The emphasis on jewels and hard substances, such as diamonds, 
reflected a low opinion of organic matter, which was perishable and 
impure, whereas jewels were durable and pure. The teachings of the 
Buddha were heard everywhere, and a person simply needed to wish 
for anything that he/she wanted. The delights of the Pure Land were 
not ends in themselves, but they were merely a means to the goal of 
enlightenment. Therefore, residence in the Pure Land was neither 
an equivalent nor a substitute for nirvana, although those residing 
in the Pure Land were assured that they would eventually attain en¬ 
lightenment. See also CHING-T‘U; JODO SHINSHU; JODO SHU; 
LARGER AND SMALLER SUKHAVATlVYUHA SUTRAS. 

SUNYATA. Sanskrit term that means “emptiness, voidness, or such¬ 
ness.” The term is used in early Buddhism within the context of 
the doctrine of non-self ( anatman ) to demonstrate that the five 
aggregates ( skandhas ) lack a permanent self or soul. It is an es¬ 
sential notion in most schools of Mahayana. The term comes from 
a Sanskrit root (sui) meaning “to swell like an inflated balloon.” Its 
Sanskrit etymology does not suggest that emptiness is a thing; it is 
neither something that a person can point to and say there it is, nor is 
it something that one can grasp and hold in one’s hand. To assert that 
entities are empty means that they lack inherent existence or essence. 
It also implies that everything is empty of self-being and represents 
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mere appearances and nothing permanent. It is the ultimate reality 
(i dharmadhatu ) or truth. Different Mahayana schools define it ac¬ 
cording to their own philosophical positions. 

SUPERNORMAL POWERS. See also ABHIJNA. 

SURANGAMA-SAMADHI SUTRA. An important Mahayana work 
that can be translated as The Text of the Concentration of Heroic 
Progress, and was preserved in a Chinese translation by Kumarajlva 
from the fourth century. Also, a Tibetan version of the text dates from 
the ninth century. Concentration ( samadhi ) means fixation on a sin¬ 
gle point, which suggests limitlessness, much like a liberated hero. 

SUTRA PITAKA. Sanskrit equivalent to the Pali Sutta Pitaka, which 
refers to the basket of discourses in the literary canon believed to 
be sermons given by the historical Buddha. These discourses were 
orally transmitted for decades until finally being written down from 
the memories of those monks present at the teachings. The four ma¬ 
jor divisions of this body of literature are Digha (long discourses), 
Majjhima (middle-length discourses), Samyutta (linked discourses), 
and Ahguttara (gradual discourses). The Sanskrit basket or Agamas 
included corresponding discourses respectively: Dirgha, Madhyama, 
Samyukta, Ekottara. The Pali cannon added a fifth body of dis¬ 
courses, namely the Khuddaka (minor). Although the Pali canon was 
allegedly compiled at the first Council of Rajagrha, the Mahayana 
canon was more open because it accepted texts linked to the Bud¬ 
dha. Although composed at a later date by both anonymous and 
identifiable authors, such texts still commanded authority. See also 
TRIPITAKA. 

SUZUKI, DAISETZARO (1870-1966). A Japanese scholar of 
Mahayana Buddhism and especially Zen, who did much to intro¬ 
duce Zen to the West. He was bom in Kanazawa, and at age six his 
father suddenly died, leaving him and his mother in a difficult situa¬ 
tion. At 21 years of age, he entered the Tokyo Semmon Gakko, but he 
left before completing his studies to enter a Zen temple (Engakuji). 
After his first instructor (Imakita Kosen) died in 1892, he studied 
with Shaku Soen (1859-1919), under whom Suzuki gained enlight¬ 
enment in 1895, while also studying informally at Tokyo Imperial 
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University. He accompanied his teacher as a translator to the World 
Parliament of Religions in Chicago in 1893, when he encountered 
Paul Cams, an author and editor of Open Court Publishing Company 
in LaSalle, Illinois. From 1897 to 1909, Suzuki lived and worked in 
the basement of Cams’ home. Suzuki returned to Japan, and he mar¬ 
ried Beatrice Lane in 1911 at age 41 before retuning to America 
in 1936. Suzuki worked as an English professor at Gakushuin in 
Tokyo and later as a professor of philosophy at Otani University 
in Kyoto. He also founded an English-language journal Eastern 
Buddhist. Suzuki spent the war years in Japan, where he composed 
works supporting the militarism of the government because he later 
confessed that he feared that his books would be banned. His war¬ 
time writings influenced young Japanese males to join the military, 
and they reacted negatively to Suzuki after the war. After World 
War II, he returned to America, and lectured at various universities. 
During his productive career, he translated the Mahayana text The 
Lahkavatara Sutra , and he published studies on Zen, such as Outlines 
of Mahayana Buddhism, Manual of Zen Buddhism, Essays in Zen 
Buddhism, Introduction to Zen Buddhism, The Training of the Zen 
Buddhist Monk, Zen and Japanese Culture, Shin Buddhism, and On 
Indian Mahayana Buddhism. 

SUZUKI SHOSEN (1579-1655). He was a Zen master who early in his 
life served as a soldier in the army of Tokugawa Ieyasu (1541—1616) 
while taking tune to engage monks in dialogue. He was self-ordained 
in 1620, but he would later receive fall ordination in Nara. He peti¬ 
tioned the government to cease executing females from families of 
condemned criminals because it spread negative karma for the coun¬ 
try. He also opposed the missionary efforts of Christians, which moti¬ 
vated him to compose Ha Krishitan (Against the Christians), because 
he wanted to have Buddhism embraced as the national religion. 

SUZUKI, SHUNRYU (1904-1971). He followed his father’s example 
as a Soto Zen priest becoming a disciple of a student of his father. Af¬ 
ter his education, he became a full-time monk, married, and became a 
student of Kishizawa Roshi. After his wife died in 1951, leaving him 
with four children, he remarried and accepted a position to lead the 
San Francisco Zen Center in 1961. He famed this center into a model 
institution before turning it over to an American, Richard Baker 
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Roshi. During his tenure in San Francisco, he published a popular 
text Zen Mind, Beginner s Mind for novices. 

SVABHAVA. A technical Sanskrit term that meant “self-existent, own¬ 
being, or self-being,” which suggested the intrinsic nature of some¬ 
thing. In the Abhidharma texts, it referred to a unique characteristic 
or mark ( laksana ) of a thing that enabled it to be differentiated and 
classified. By isolating the self-existent nature of a thing, a list of real 
existents could be created, and it became possible to accept their real¬ 
ity as elements (dharmas) that constitute the world. The Mahayana 
school undermined this position by claiming that there was not a self- 
existent thing because all things depended on something else for their 
existence. Thus, all that a person encountered within the conventual 
world lacked self-existence, which was affirmed to be the nature of 
things. If all elements within the world were without substantial real¬ 
ity, it was possible to conclude that they were empty ( sunyata ). 

SVATANTRIKA. A subdivision of the Madhyamika school estab¬ 
lished by Nagarjuna and his negative dialectic and reduction of 
opposing views to absurdity, which this school countered with inde¬ 
pendent ( svdtantrika ) argument. This break from Nagarjuna’s method 
was led by Bhavaviveka (c. 500-570 BCE), who was influenced by 
the Buddhist logician Dignaga, who argued that it was possible to 
gain an accurate insight into reality because logical arguments could 
provide certainty about the truth, and an insight acquired by enlight¬ 
enment could create new meaning. 


-T- 

TA-HUI TSUNG-KAO (1089-1163). A Chinese Ch’an monk who 
was best remembered for defining and distinguishing the approach of 
the Lin-chi lineage from the Ts’ao-tung school. Ta-hui was opposed 
to silent meditation, and he favored a more active and energetic type 
of practice using koans, which created doubt that led to enlighten¬ 
ment after removing uncertainties. 

TAI-HSU (1889-1947). Chinese Buddhist reformer who attempted 
to modernize the religion because he was dismayed at the state of 
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Buddhism with its emphasis on performing rituals, poor educational 
preparation of monks, and monastic disunity. He stressed improving 
life within the world rather than trying to gain entrance into the Pure 
Land. The results of his reforms were mixed at best, although his 
educational efforts were probably the most successful with the estab¬ 
lishment of seminaries and a more modem curriculum of language 
study, literature, and science. He established a magazine Hai Ch ’ao 
Yin (Sound of Ocean Tides) to promote a this-worldly Buddhism. He 
also created conferences for the exchange of ideas among Buddhists. 
In 1928, he toured Europe and America unsuccessfully, although he 
was hailed as a hero in China because of the attention that his tour 
sparked. In 1929, Tai-hsii organized the Chinese Buddhist Society 
with the intention to unite various schools. 

TAISHO SHINSHU DAIZOKYO. A collection of East Asian Bud¬ 
dhist scriptures compiled and redacted between 1924 and 1932. It 
was sometimes called the Taisho, for short. The collection consisted 
of 85 volumes holding 2,920 texts, and has become a standard pri¬ 
mary source for Buddhist scholars. 

T’ANG DYNASTY (618-907). A period of Chinese history marked 
by political unity, economic prosperity, great creativity in the arts 
and literature, and expansion of Buddhism. The period was also 
characterized by usurpation of the throne by the infamous Empress 
Wu Tze-t’ien (an ardent supporter of Buddhism), the Lu-shan 
rebellion of 755 that exerted considerable economic strain on the 
government from which it never recovered, the persecution of 
Buddhism in 845, at which time countless monks and nuns were 
laicized or killed, monasteries were looted and razed, and some 
of the more intellectual schools were eclipsed by Ch’an and Pure 
Land schools. 

T’AN-LUAN (476-542). He was a central Chinese Buddhist Pure 
Land advocate, who began his monastic career as a scholar. While 
searching for a Taoist method to gain immortality, he met the Indian 
missionary Bodhiruci, who converted T’an-luan to the Pure Land 
school, giving T’an-luan a reputation as the first patriarch of the 
school. He wrote important commentaries on the Pure Land texts 
giving the school a more theoretical foundation. His thought was 
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shaped by the constant internecine warfare in the north, his own 
ill health, and acceptance of Buddhist history as a gradual decline, 
which caused him to stress the need for relying on the power of an¬ 
other. He also emphasized the necessity of worship, reciting the name 
of Amitabha, vowing to be reborn in the Pure Land, visualizing the 
place, and gaining merit in order to transfer it to other sentient beings. 
See also SHAN-TAO; TAO-CHO. 

TANTRA. The term is derived from a verb meaning “to weave,” and 
when used as a noun it means “thread.” In the Buddhist context, what 
is implied involves a weaving together of nirvana and sammsara 
(rebirth), male and female, and wisdom (prajnd) and skillful means 
( upaya ). What appear to be dualities are really non-dual. In Tantric 
Buddhism of Tibet, the sexual union of male and female deities is 
called yab-yum (literally, father and mother), which symbolizes the 
highest truth. 

The precise origins of Tantra are obscure, but it is highly probable 
that it emerged from cult groups in different regions of India that 
were centered in a particular text and/or siddha (perfected one). The 
first clear evidence of Buddhist siddhas dates to the eighth century. 
With its sexual and erotic imagery, Tantric literature is inherently 
disestablishing because of its direct challenge to established Bud¬ 
dhist institutions and moral values. The literature is secret, obscure, 
and deceptive, and its genuine meaning is buried within the text. 
This radical new literature is wedded to already established modes 
of thought associated with the Madhyamika and Yogacara schools, 
which gives it the authenticity and authority that it needs to convince 
conservative members of the monastic community. 

This literature is classified as (1) Kraal Tantra, (2) Carya Tantra, 
(3) Yoga Tantra, and (4) Anuttarayoga Tantra. The last type is fur¬ 
ther classified by the Nyingmapa school into three categories: (1) 
Mahayana, (2) Anu yoga, and (3) Atiyoga. Earlier and influential 
examples of Tantric literature dating around the seventh century are 
the Guhyasamdja Tantra and the Hevajra Tantra. These texts and 
others stress the practice of meditation and ritual. See also CHEN- 
YEN; KALACAKRA TANTRA; SHINGON; VAJRAYANA. 

TAO-AN (312-385). An accomplished early Chinese Buddhist literary 
scholar who performed important textual critical work that helped to 
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distinguish genuine texts from the perspective of a Buddho-Taoist 
because he used Taoist terms to translate Buddhist notions. He pub¬ 
lished the earliest bibliography of Buddhist texts in China called the 
Tsung-li chung-ching mu-lu (Comprehensive Catalogue of Sutras) 
from the Han dynasty to 374. He pushed for a uniform monastic 
code while also writing commentaries on existing texts. Moreover, he 
helped to organize a cult around the bodhisattva Maitreya, a mes¬ 
sianic Buddha expected to arrive in the near future. 

TAO-CHO (562-645). A leader of Pure Land Buddhism who followed 
his master T’an-luan (476-542), and who believed that he was liv¬ 
ing during the final age when people could not save themselves by 
their own efforts. Tao-an advocated reciting the name of A-mi-t’o 
(Amitabha), and he taught that people should throw a dried bean 
into a basket after each utterance. The only work of his that survives 
is the An-lo-chi (Collection of Essays on the Pure Land), a work that 
defends the Pure Land school from criticism leveled against it espe¬ 
cially by the Ch’an school. See also SHAN-TAO. 

TAO-HSUAN (596-667). Chinese monk and founder of the Lii-tsang 
(School of Discipline), which was focused on strict adherence to mo¬ 
nastic rules and regulations. There were many competing Vinaya texts 
translated into Chinese that disagreed with each other. Tao-hsuan chose 
the version by the Dharmaguptaka school, which was called the “Vi¬ 
naya in Four Divisions,” as the most practical for the Chinese context, 
and he composed a commentary on this Vinaya to assist others. In 
addition to his commentary, he wrote Hsu kao seng chuan (Continued 
Biographies of Eminent Monies), which included the first biography of 
the Ch’an patriarch Bodhidharma. In 754, the school was transmitted 
to Japan by Chien-chen (Ganjin), where it became the Ritsu school. 

TAO-SHENG (360-434). Chinese Buddhist scholar and translator, 
who worked at Mount Lu under Lu-shan Hui-yiian (334 416) even¬ 
tually moving to the capital of Ch’ang-an, where he worked with 
Kumarajiva (343-413). Tao-sheng played an instrumental role by 
turning negative Indian Buddhist notions into positive ideas as evi¬ 
denced by his advocacy of the universal feature of Buddha nature, 
which meant that everyone could attain awakening. A disagreement 
over the interpretation of a passage on this topic in the Nirvana Sutra 
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led to his expulsion from Ch’ang-an, but he was later vindicated and 
restored to his former position after a newer translation supported 
his interpretation. He also advocated sudden enlightenment over the 
gradual approach to awakening, and he rejected Pure Land promises 
of a heavenly paradise and rewards. 

TARA. A Tibetan Buddhist female bodhisattva and goddess figure 
who was conceived to be a savioress for people who turned to her 
for assistance with their problems. She has been closely associated 
with the bodhisattva Avalokitesvara (Chenrezi in Tibetan), a com¬ 
passionate figure, to the extent of being considered an emanation of 
his. According to one account, she was bom from his tears shed at the 
suffering of humanity. Tara appeared in various colors with white and 
green being rather common, and there were references to 21 Taras 
that were often portrayed seated on a lotus flower. Each of these 
figures possessed a different function related to relieving suffering, 
illness, and avoiding disasters. Tibetans invoked her mantra: om tare 
tutare tare svaha (Praise to Tara, Hail). 

TARANATHA (1575-1634). An honorary title for Kunga Nyingpo, 
who was a member of the Tibetan Buddhist Jonangpa school and 
historian of Buddhist thought with his Doctrinal History of India 
(rgya-gar chos-byung) that dated to around 1608. He also spent 20 
years as a Buddhist missionary in Mongolia. 

TARIKI. A technical Japanese term that means “other power,” which 
is derived from the Chinese term t’a li, which refers to relying on the 
power of Amida (Amitabha) for a person’s salvation. This term is often 
juxtaposed with its opposite self power (jiriki) that is conceived as a 
hopeless approach that is egotistical during a period of the decline of the 
dharma (teaching) from the perspective of the Pure Land school. 

TATHAGATA. Sanskrit term that can literally mean contradictorily ei¬ 
ther “thus come” or “thus gone.” It is often used as an epithet for the 
Buddha or bodhisattva. It refers to the attainment of enlightenment. 

TATHAGATA-GARBHA. A technical term in Mahayana Buddhism 
meaning “embryonic Buddha” or “womb of the Buddha.” It is some¬ 
thing that everyone possesses that makes it possible for everyone to 
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attain Buddhahood. The notion plays an important role in Yogacara 
thought where it is associated with the storehouse consciousness. 
Several Mahayana texts discuss the notion along with a treatise by 
Sthiramati or Maitreyanatha entitled Ratna-gotra vibhaga. 

TATHATA. A Mahayana term meaning “suchness or thusness” and used 
as a synonym for enlightenment. Suchness represents the true nature of 
reality beyond conceptual thought. It is often equated with emptiness 
(siinyata), and it thus expresses the true nature of all appearances. 

TAUNGYON FESTIVAL. A national festival in Myanmar (Burma) 
focused on the indigenous nat (spirit) cult held at the end of August 
that is a celebration of two brother nats. The festival is characterized by 
overindulgence in food, drink, gambling, and deviant sexual behavior. 
Many villagers dance to entertain, soothe, and calm the nats. The nat 
participates in the festival when a dancer wearing a nat costume per¬ 
sonifies it. On the fifth day of the festival, a hare-offering ceremony oc¬ 
curs, and ends with the destruction of a nat tree, whose pieces are taken 
by participants because they are believed to bring good luck. Buddhist 
monks play no role of any consequence in this festival. 

TENDAI. A Japanese school founded by Saicho (767-822) after study¬ 
ing with its Chinese equivalent, the T’ien-t’ai school, during the eighth 
century, and like the Chinese school Tendai accepted the Lotus Sutra 
as its basic text. Nonetheless, the Japanese school became eclectic 
by combining doctrine, scripture, and popular esoteric rituals along 
with elements from other schools, such as Zen and Pure Land. The 
school became very wealthy and powerful, and it tried to eliminate 
competition by using club-wielding and torch-carrying warrior monks 
(sohei) to destroy competing temples or to intimidate others. After the 
school became powerful, it fell into decay and became corrupt, but it 
was revived by Ryogen (912—985), although decline set in again after 
his death. Other schools were begun by former Tendai monies. The 
school’s center on Mount Hiei was destroyed by the warlord Oda No- 
bunaga in 1571, but it was restored after his assassination. Eventually, 
Tendai was eclipsed by other Japanese schools of Buddhism. 

TENJUR (BSTAN-GYUR). The second part of the Tibetan canon 
consisting of treatises authored by individual authors. Because it 
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does not contain the specific words of the Buddha, it is considered 
more semi-canonical. It consists of 64 texts, 86 commentaries on the 
tantras, and 137 volumes of sutra commentaries. 

TERMA. Tibetan term for hidden treasures in the form of texts. They 
were believed to be hidden during the First Diffusion of Buddhism 
into Tibet by Padmasambhava with the intention that they would 
be discovered at a later date by treasure finders ( tertdns ). The trea¬ 
sures were protected by spells from discovery by other people. Thus, 
the terma phenomenon built the possibility of periodic revival into 
Tibetan Buddhism, according to the beliefs of the Nyingma school. 
Numerous Mahayana texts in Indian were also claimed to be discov¬ 
ered at the right time. 

THANGKA. Tibetan scroll painting depicting holy figures, deities, and ep¬ 
isodes from the Buddhist tradition. These colorful paintings are executed 
in a variety of styles. They are used to adorn temples and homes. 

THERAGATHA. A body of poetry composed by monies that is located 
in the eighth book of the Khuddaka Nikdya of the Sutta Pitaka of 
the Pali canon, which allegedly date to the lifetime of the Bud¬ 
dha. The verses express narratives of the monk’s life and religious 
experiences, and they are called Verses of the Male Elders. There 
are 264 poems composed by 259 elder monies. In the sixth century, 
Dhammapala wrote a commentary on the poems that can be found in 
the ParamatthadTparii. 

THERAVADA. The name for a major school of Buddhism that means 
“teaching of the elders” that is the predominant form of Buddhism 
in Sri Lanka, Burma, Laos, Thailand, and Myanmar (Burma). They 
are the custodians of the first complete collection of Buddhist scrip¬ 
tures in a single language. The school represents the only surviving 
school of so-called Hinayana. It traces its origins back to the mission 
of Mahinda, a son of King Asoka, to Sri Lanka and the Sthavira 
school prior to its split from the Mahasammghikas, although it also 
possesses similarities to the Vibhajjavadins, according to Asoka the 
most orthodox group at the Council of Pataliputra. The Theravada 
school is characterized by its orthodoxy, conservatism, and adherence 
to the Pali canon. 
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THERIGATHA. Literally, this means “verses of the elder nuns,” 
which constitutes the ninth book of the Khuddaka Nikaya of the 
Sutta Nikaya of the Pali canon. There are 7 1 nuns represented among 
the 73 poems that relate their religious experiences and life stories, 
which makes this collection of verse very similar to its male counter¬ 
part the Theragdthd, although the male poems are generally longer. 
This collection is also commented upon by Dhammapala around the 
sixth century in the ParamatthadTpani. 

THREE JEWELS. See also TRIRATNA. 

THREE REFUGES (TRISARANA). They are identified as the Bud¬ 
dha, Dharma, and Samgha. A layperson, monk, or nun takes refuge 
by repeating the following formula three times: “I go to the Buddha 
for refuge, I go to the Dharma for refuge, and I go to the Samgha for 
refuge.” It is a formula repeated by novices entering the monastic 
order, and it is an easy practice for the laity that does not disrupt 
their life and enables a person to enter the path of Buddhism. Meta¬ 
phorically, refuge is a cave that protects a person, and it enables them 
to destroy fear, afflictions, and suffering. It also gives rise to pure 
thoughts. The Buddha is the more archaic form of refuge with the 
Dharma and Samgha deriving their status from the Buddha. By be¬ 
coming a refuge for others, the Buddha demonstrates his compassion 
for the suffering of others. A person can take refuge with the Buddha 
in four ways: self-surrender, accepting the triple refuge as one’s high¬ 
est goal, becoming a student or disciple, and prostrating oneself. By 
learning and living one’s life according to the Dharma, a person gets 
support from it, whereas the Samgha functions as a support for the 
individual and community. 

TIBETAN BOOK OF THE DEAD. See also BARDO THODOL. 

T’lEN T’AI. A Chinese school founded around the late sixth century by 
Chih-i (538-597), although he was considered by the school to be its 
third patriarch after Hui-wen (c. 550-514) and Hui-ssu (515-577), who 
grounded the school on the Lotus Sutra. The school derived its name 
from a mountain that was the site of its head temple in Chekiang Prov¬ 
ince. Chih-i attempted to make sense of the many Buddhist texts, con¬ 
tradictions between texts, and their doctrinal differences translated into 
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Chinese. He thus created a five-fold historical outline: the Avatamsaka 
period witnessed the Buddha teach after his enlightenment in a state 
of ecstatic beatitude that lasted only three weeks because people could 
not understand the Buddha’s message; the Agama period lasted 12 
years with the Buddha teaching the Four Noble Truths and depen¬ 
dent origination, but he did not teach the full truth; the Vaipulya 
period lasted eight years, during which the Buddha did not teach the 
full truths of Mahayana, but he did teach about the superiority of the 
bodhisattva; a period lasting 22 years involved teaching about the 
Prajnaparimita and its doctrine of emptiness; and finally the Lotus 
Sutra that occurred during the final eight years of the Buddha’s life, at 
which time he taught about the absolute identity of opposites and that 
all paths unite in a single vehicle ( ekayana ). 

Chih-i also taught the doctrine of the threefold truth: emptiness, 
conventional or temporary existence, and the middle, which meant 
that things were both empty and existent. In other words, although 
particular things remained distinct, they were identical on the basis 
of their common emptiness. This meant that the truths were non-dual 
and that reality was an integrated unity. It was possible to know this 
unity by means of the threefold meditation that represented the prac¬ 
tical side to the threefold truth, and it enabled one to attain insight 
into the true nature of reality by contemplating: emptiness, conven¬ 
tional existence, and the middle, which also coincided with the three 
kinds of cessation. 

The doctrine of 3,000 realms elaborated the notion that all things 
fonned a unity because in one instant of consciousness one knew 
3,000 realms, which indicated two aspects: the interconnection of 
all things and the ultimate unity of the entire universe. This entire 
unity within reality was called mind. It was the goal of an aspirant to 
discover this for himself. The school experienced periods of success 
and decline, such as the persecution in 845 that destroyed its temple 
complex. It was eventually transported by Saicho to Japan. 

TILOPA (989-1069). An Indian mahasiddha of tantric inclination who 
passed the mahamudra (great seal) doctrines to his disciple Naropa, 
who incorporated his teachings in the Six Dharmas of Naropa, before 
he took these teachings to Tibet. Tilopa’s name reflected his probable 
fonner occupation that could be literally rendered “crusher of ses¬ 
ame” for its oil. He was described as almost nude and acting crazy. 
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TI-LUN. Name of a Chinese school and text on which the school was 
founded that was entitled Shih-ti ching lun (Treatise on the Scripture 
of the Ten Stages). This text was a commentary by Vasubandhu 
on the Dasabhumika Sutra. This commentary sparked interest in 
the Avatamsaka Sutra that had been translated by Buddhabhadra 
around 420. Eventually, the school was absorbed into the Hua-yen 
school during the T’ang dynasty. 

TORMA. A Tibetan term that literally means “something cast out.” It is 
specifically a cake made of barely flour that is decorated with colored 
butter used for ritual purposes and scattered for birds and animals 
to eat after the ceremony. The torma is shaped according to ritual 
requirements. They are offered to different beings and for various 
purposes. At the conclusion of the rite, participants may eat the torma 
because it has been empowered, and this is a way for participants to 
share in the power. 

TRIKAYA. Sanskrit term that literally meant “three bodies.” It 
was a doctrine found originally in the Sarvastivada school and 
various Mahayana texts, but it owed its systematic formation 
to the Yogacara school. The first body was the nirmana-kaya 
(body of transformation), which referred to the historical Bud¬ 
dha, and it represented him as a manifestation of the absolute 
within the world. The second body was that of bliss or enjoyment 
(sambhoga-kaya), which stressed the Buddha’s appearance as a 
deity and was often identified with Amitabha. The final body 
was the dharmakdya (body of law or essence). Because this was 
considered a cosmic body, it was often referred to as the Adi 
Buddha, or primeval Buddha, and it permeated the universe. Be¬ 
cause the third body was the ultimate body, the other bodies were 
emanations of it, which suggested that they were less real or mere 
emanations of the third body. 

This doctrine meant that the Buddha was singular and not three; 
it was just that the three bodies represented three aspects of one 
Buddha. The Yogacara school equated the dharmakdya with the 
tathdgata-garbhd , which was also synonymous with the storehouse 
consciousness, giving the school a nondualistic position. The three- 
body doctrine was also associated with an aspirant’s spiritual prog¬ 
ress culminating with the awareness of the third body. 
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TRILAKSANA. Sanskrit term meaning “the three marks of existence,” 
which is identified as impermanence (unitya), suffering (duhkha), 
and non-self ( andtman ). These three marks are interrelated. 

TRILOKA. This means the three worlds: desire ( kdma-loka ), form 
( rupa-loka ), and formless (drupya-Ioka) of the Buddhist worldview. 
In the lowest world of desire, humans live in a realm subject to re¬ 
birth and suffering. 

TRIPITAKA. Sanskrit term that literally meant “three baskets” of 
Buddhist texts. A basket suggested a container used to hold items. 
What needed to be contained in these baskets were the original orally 
preserved teachings of the Buddha that were written at the Council 
of Rajagrha in 486 BCE, according to tradition, although internal 
textual evidence suggested a long evolution of the texts. The three 
baskets were: Sutra Pitaka (Basket of Discourses), Vinaya Pitaka 
(Basket of Monastic Discipline), and Abhidharma Pitaka (Basket 
of Additional Teachings). The teachings of the Buddha were called 
iigama (literally, that which has been transmitted). The third basket 
ox Abhidharma Pitaka was added to the initial two baskets around the 
second century BCE. 

Before these collections were written, oral reciters preserved them 
by means of memorization, each specializing in a particular subject 
matter. Each of the 18 early schools preserved its own version of the 
canon, but the only surviving rendition in a single language was that 
of the Theravada school. Fragments of some passages, Chinese, and 
Tibetan translations were all that remain of versions by other schools. 
While the early schools believed the canon to be closed, Mahayana 
schools kept it open for the introduction of new texts. 

TRIRATNA. Sanskrit term meaning “three jewels” or “three gems.” 
They are identified as the Buddha, Dharma, and Samgha. The 
first jewel refers to the historical Buddha, who attained enlighten¬ 
ment and taught others. The second jewel refers to the fundamental 
teachings of the Buddha acquired by him on his quest for libera¬ 
tion. The third jewel is the monastic community that the Buddha 
established during his life. The three jewels represent the core of 
Buddhist religiosity, and they are often called the three refuges 
( trisarana ). 
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TRISARANA. See also THREE REFUGES. 

TRSNA. A Sanskrit term for ignorant craving or desire (tan ha in Pali) 
that causes suffering. As the second of the Four Noble Truths, it is 
subdivided into three forms: (1) sensual craving ( kama-trsna ), (2) 
craving for existence ( bhava-trsna ), (3) craving for non-existence 
{vibhava-trsna). These three types of craving are not the most im¬ 
mediate cause of suffering because it must be grasped within the 
context of the entire cycle of causation expressed in the doctrine of 
dependent origination (pratltya-samutpfula). The cure for craving 
is the attainment of nirvana, and the medicine is the Noble Eight¬ 
fold Path. 

TRUNGPA, CHOGHAM (1940-1987). He was identified as an in¬ 
carnation of the Trungpa lama of the Kagyiipa school of Tibetan 
Buddhism, who studied at Oxford University and established a 
meditation center in Scotland, Samye Ling. After suffering a per¬ 
manent injury in an automobile accident, he renounced his monastic 
vows and became a lay teacher of Buddhism. In 1969, he moved to 
America, where he established a meditation center in Vermont and 
published Meditation in Action. During the 1970s, he established 
the Naropa Institute in Boulder, Colorado, that combined meditation 
with traditional Western studies. In 1977, he also founded Shamb- 
hala, a training center for the general public that offered meditation 
programs. Moreover, he published Cutting through Spiritual Mate¬ 
rialism, Shambhala: The Sacred Path of the Warrior, The Myth of 
Freedom, and other works. 

TS’AO-TUNG SCHOOL. The Chinese Ch’an school founded by 
Tung-shan Liang-chieh and Ts’ao-shan Pen-chi, whose names 
were adopted from local mountains. After four generations of dis¬ 
ciples, the school ceased to exist, although it continued under the 
leadership of Yiin-chu Tao-ying (d. 902). It was brought to Japan by 
Dogen Kigen (1200-1253) where it became the Soto school. The 
teachings of the two founders was summarized by the Five Ranks, 
which embodied a realization about the interrelationship between the 
absolute and phenomena, concluding in a nondualistic viewpoint. 
This school emphasized sitting in meditation to attain what was 
called “silent illumination.” 
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TSONG KHAPA (1357-1419). A major figure in the history of Ti¬ 
betan Buddhism who studied with several schools before founding 
the Gelukpa School (School of the Virtuous) that represented the 
reformed “Yellow Hat School,” in distinction to the unreformed 
“Red Hat School,” indicative of the colored hats worn by monks. 
The lineage of the Dalai Lama derived from this reformed school 
along with the highest monastic degree of Geshe. Tsong Khapa 
revived the Prasangika school of Madhyamika philosophy by 
grasping the theory of the two truths in both an epistemological 
and ontological way. This meant that an object like ajar possessed 
a conventional reality for both an enlightened being and an ordinary 
person, whereas emptiness of any inherent existence of the jar was 
its ultimate reality. Thus, he insisted that emptiness existed on the 
conventional level, even though it was not a conventional or abso¬ 
lute reality. Tsong Khapa expressed his thought in numerous books, 
such as The Great Stages of the Path (Lam-rim Chen-mo), Stages 
of Mantra (sngags-rim), and many others. 

TSUNG-MI (780-841). A Chinese monk considered the fifth and final 
patriarch of the Hua-yen school. Before he took the civil service exam 
for government employment, he encountered a Ch’an monk Tao-yuan 
who convinced him to join the order. A year later, he converted to the 
Hua-yen school after reading a commentary of the Hua-yen ching by 
Ch’eng kuan (738-820). As his fame spread, he was invited to give 
lectures to the imperial court, and he received many honors from the 
emperor. In his scholarly writings, he criticized the Ch’an school for 
rejecting scriptures and doctrine, and he wanted to replace them with 
a theory of doctrine and meditation leading to the same goal. He also 
got involved with the controversy over sudden and gradual enlight¬ 
enment by attempting to reconcile the positions of the northern and 
southern branches of Ch’an. He argued that sudden awakening needed 
to be cultivated by continued gradual practice. 

Tsung-mi played an essential role in shaping the Sung dynasty 
conception of the Ch’an lineage because he was the first person to 
recognize and identify the different Ch’an groups as extended clans 
with their roots in Bodhidharma. His synthetic method viewed the 
various traditions as wrong for making their respective positions 
absolute, although he did think the whole of the different traditions 
were valid. 
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TULKU (SPRUL-SKU). A Tibetan term that meant literally “emana¬ 
tion body,” a reference to lineage teachers who reincarnated them¬ 
selves on earth, a notion that was originally developed by the Kar- 
makagyii lineage in the 13th century before it spread to other schools. 
The belief that teachers were reincarnated helped to maintain lineage 
continuity, preserve doctrine, and promote monastic perpetuity. The 
Dalai Lama was the most famous reincarnation of this tradition. 

TUNG-SHAN LIANG-CHIEH (807-869). Co-founder of Ts’ao-tung 
school of Chinese Ch’an along with his disciple Ts’ao-shan Pen-chi 
(840-901). His name derives from a mountain where he served as 
abbot of a temple. He developed the “dialectic of the five ranks:” 
(1) the noumenal hidden under the phenomenal; (2) the phenomenal 
pointing to the noumenal; (3) the noumenal entering consciously into 
the phenomenal; (4) the two arriving at a harmony; and (5) reaching 
the heart of the harmony. These five positions indicated stages or 
degrees of enlightenment, which arrived in stages, and the purpose 
of the dialectic of the five ranks was to identify these stages. This 
school advocated quiet meditation as the way to enlightenment, 
and it thus rejected the mind-shattering techniques of Lin-chi. The 
Japanese monk Dogen took this school to Japan where it became the 
Soto school. 

TUN-HUANG. Location of famous caves in northwest China in a des¬ 
ert area on the Silk Road that was a Buddhist center, where the Caves 
of a Thousand Buddhas were excavated. The caves were decorated 
with paintings and statutes. In 1908, Paul Pelliot, a French scholar 
following a visit by Sir Mark Aurel Stein the previous year, discov¬ 
ered and removed many scrolls of Buddhist texts in many languages 
hidden in the ninth century to protect them during a period of war and 
left undisturbed for centuries. This collection of texts has thrown new 
light on the history of Buddhism. 

TU-SHUN (557-640). He was considered the first patriarch of the Hua- 
yen school in China, who was formerly a soldier before renouncing 
the world and becoming a monk. He was known as a miracle worker, 
meditation master, and expert in the Avatamsaka Sutra. Renowned 
as a virtuous and learned monk, he was honored by the emperor dur¬ 
ing his life. 
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TUSITA. Buddhist heaven literally meaning “contented ones” 
that is the residence of deities. It is renowned as the place where 
bodhisattvas are reborn before attaining enlightenment in their 
next life. It also represents the most beautiful celestial realm. It is 
distinct from the Pure Land of Amitabha, but it is the residence 
of the future Buddha, Maitreya. This heaven is subject to a dif¬ 
ferent mode of time unlike that on earth because a single day in 
heaven equals 400 years on earth. According to Buddhist legend, 
it is the place to which the Yogacara monk Asanga came for 
instruction on Mahayana texts afterward returning to India to 
teach others. 
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ULLAMBANA. An important festival in China for hungry ghosts 
founded on a text with the same name and traced to the monk 
Mahamaudgalyayana, an enlightened disciple of the Buddha, who 
used his magical powers to locate his deceased mother as a ghost. 
Initially celebrated in 538 CE during the T’ang dynasty, it was ob¬ 
served on the 15th day of the seventh month with offerings of food, 
clothing, and money in order to placate ghosts. 

UPADANA. A term that literally means “that which fuels a process” 
or “keeps it going.” It can be translated as clinging, grasping, or at¬ 
tachment. Four types of grasping are identified: grasping for sense 
objects, clinging to philosophical views and theories, grasping after 
rules and rituals, clinging to a belief in the self. Within the cycle of 
dependent origination (pratTtya-samutpada ), grasping is located be¬ 
tween ignorant craving and becoming. It is grasping that provides the 
energy to keep the process of rebirth and suffering going from one 
lifetime to another. 

UPALI. A famed disciple of the Buddha renowned for his expertise on 
monastic rules and regulations. His dialogues with the Buddha about 
monastic issues were preserved in the Parivara section of the Vinaya 
Pitaka. During the First Council at Rajagrha, he was requested 
to recite the Vinaya from memory in order for it to be recorded, al¬ 
though this episode was probably apocryphal. 
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UPASAKA. Sanskrit term for layman who is considered subordinate to 
a monk. In order to become a lay Buddhist, a male recites the three 
refuges ( trisarana ) three times and pledges to live according to the 
five precepts ( pahca-sXla ), which will help him attain a favorable re¬ 
birth. The layman is obligated to support the monastic community by 
giving food, clothing, and money. There are rare examples of laymen 
attaining enlightenment. Within Mahayana Buddhism, the sharp 
distinction between layman and monk is reduced because of the bo- 
dhisattva ideal and his vow not to enter final nirvana until everyone 
is saved. See also UPASIKA. 

UPASAMPADA. The higher form of ordination that makes a person a 
full member of the monastic order. 

UPASIKA. A technical term for laywoman. She also recites the three 
refuges and accepts the five precepts just like a male follower. Be¬ 
cause of ancient cultural attitudes, she is considered inferior to her 
male counterpart. See also UPASAKA. 

UPAYA. An important notion in Mahayana Buddhism that can be 
translated as skillful means or skill-in-means, and it represents 
the seventh perfection on the path of the bodhisattva. It is the 
ability to teach according to the needs of others. Skillful means 
involves a pattern that begins with the recognition that humans 
are in a condition of ignorance, the appearance of a compassion¬ 
ate being to dispel the ignorance, being sensitive to the needs 
of those being taught, and motivating ignorant people toward 
enlightenment. Skillful means presupposes that there is only 
a single truth, but there are many ways of teaching it. Upaya 
gains metaphysical status in Tibetan Tantric Buddhism, where 
it becomes the active male principle in union with the passive 
female principle of wisdom (prajna ) within a philosophy of 
non-dualism. 

URGYAN (RGYAN). Within the context of Tibetan lore, it is the 
birthplace of Padmasambhava, a Tantric Mahasiddha who went 
to Tibet in the eighth century. The term corresponds to the Sanskrit 
Uddiyana, a center for Tantric Buddhism in the Swat Valley of mod¬ 
ern Pakistan. 
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VAIBHASIKA. An orthodox school that adopted its name from a 
text entitled the Abhidharma Mahavibhasa-sastra (Great Book 
of Alternatives) that championed the views of Vasumitra, a 
Sarvastivadin scholar. This text was a commentary on an ear¬ 
lier commentary by Katyayanaputra called the Jnanaprasthana 
(Basis of Knowledge) on the Abhidharma tradition. The school 
developed in Gandhara and Kashmir of northwest India. See also 

mahAvibhAsA. 

VAIPULYA SUTRAS. Sanskrit reference to texts known literally as 
“extensive discourses.” These are Mahayana texts that are more 
broadly focused and philosophically inclusive. They often include 
shorter independent texts. These texts represent a category of 
Mahayana literature that is the 11th of 12 bodies of literature, and are 
represented by such texts as the Avatamsaka Sutra, the Ratnakuta, 
Prajnaparamita Sutra, and others. 

VAIROCANA. A major celestial Buddha whose name meant “shin¬ 
ing one” or “illuminator” that was compared to the sun. After the 
seventh century, he became popular, and he was associated with 
Samantabhadra, a Celestial Bodhisattva, the earthly Buddha 
Krakuccanda, the Adi Buddha, or primordial Buddha, and the 
dharmakaya of the Buddha. In Tantric mandalas (sacred dia¬ 
grams), he was often located at the center among other Celestial 
Buddhas or in the eastern direction. Some texts depicted him as 
the source of other Buddhas, the totality of reality, and wisdom. 
He was symbolically depicted as white (sometimes blue or golden 
like the sun), making the hand gesture of wisdom, seated in medita¬ 
tion on the moon upon a red lotus flower, and surrounded by other 
figures. See also AKSOBHYA; AMITABHA; AMOGHASIDDHA; 
RATNASAMBHAVA. 

VAISALI. A city of splendor visited by the Buddha and site of some 
of his teachings located 25 miles northeast of Patna and capital of the 
Licchavi republic. A hundred years after the death of the Buddha, it 
became the location of the Second Council. See also COUNCIL OF 
VAISALI. 
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VAJRA. In ancient Hinduism it served as the thunderbolt weapon for 
the deity Indra, and it evolved into a diamond that came to symbol¬ 
ize enlightenment and its indivisible and indestructible nature. In 
tantric Buddhism, it was a ritual instrument constructed with one, 
three, five, or nine prongs at each end, which symbolized skillful 
means ( updya ) in association with a ritual bell that signifies wis¬ 
dom ( prajita ). 

VAJRAC CHEDIKA PRA JNAP ARAMITA SUTRA. See also DIA¬ 
MOND SUTRA. 

VAJRAYANA. Literally, this means “Diamond Vehicle.” It represents 
the third major branch of Indian Buddhism, also called Tantrayana or 
Mantrayana. The vajra is the thunderbolt symbolizing the indestruc¬ 
tible name of enlightenment. See also CHEN-YEN; HINAYANA; 
MAHAyANA; SHINGON. 

VASUBANDHU (? 500-600 CE). The Buddhist tradition gave him credit 
for founding the Yogacara school along with his brother Asanga, who 
had converted Vasubandhu to the path after he had gained fame as a 
philosopher, winner of debates, and builder of monasteries. He was the 
author of Vimsatika (Twenty Verses), Trimsika (Thirty Verses), and the 
Abhidharmakosa (Storehouse of Abhidharma). 

VASUMITRA. The Buddhist tradition recognized him as the president 
of the Council of Kaniska during the second century CE, who de¬ 
fended the Sarvastivada school’s assertion that dharmas (elements) 
exist during the three moments of time, although in a latent form in 
the future that became real in the present due to causation only to 
become latent or noumenal again once the moment passed. The com- 
mentarial text produced by the council and relying on Vasumitra’s 
thought was known as the Mahavibhasa, which was a commentary 
on the Jiidnaprasthdna (Basis of Knowledge). 

VATSIPUTRIYA. A subgroup of the Pudgalavadins (Personalists) 
sharing positions on the self and nature of rebirth. Emerging around 
the 280 BCE, it was named after its founder Vatslputra, and it split 
from the Sthaviras around the third century BCE that later con¬ 
demned this school as heretical for its understanding about the nature 
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of the self, which was defined as not the same and not different than 
the five aggregates (skandhas). 

VATTAGAMANI. A Sri Lankan king deposed in 43 BCE during his 
initial year by Tamil Indians, who regained his throne after a period 
of political struggle and famine, and reigned from 29-17 BCE. The 
king became known as a protector of Buddhism largely because of 
two major events: his donation of the Abhayagiri monastery to a 
single monk in the capital, which had never occurred before and 
caused a split in the monastic community, and the writing of the Pali 
canon for the first time. 

VIBHAJJAVADA. An obscure sect named “The Distinctionists” 
that belonged to the Sthavlra (Elder) tradition. The name of the 
sect can probably be traced to the Buddha’s practice of making 
distinctions between extremes. At the Council of Pataliputra in 
about 250 CE, they were declared to represent the orthodox teach¬ 
ings of the Buddha in opposition to the heretical position of the 
Sarvastivadins. 

VIHARA. This meant literally “dwelling.” In the Buddhist context, it 
referred originally to a rainy season hut in which wanderers lived, 
and it later became associated with a more permanent residence, 
such as a monastery. During its early development, different groups 
of monks occupied a single building, even though they held different 
doctrines on some issues. As Buddhism developed, grew, and became 
wealthy, some monasteries expanded and became universities. See 
also ARAMA; AvASA. 

VIJNANA. A technical Sanskrit term meaning “consciousness.” It 
possesses an active, or discriminating, form of knowing, and an 
unconscious nature, although it is not a stream of mental awareness. 
Buddhists identify six forms of consciousness connected to the five 
senses and mental consciousness as the sixth type. It is the final ag¬ 
gregate ( skandha) of five that constitutes the impermanent self, and 
it is the third link in the chain of causation. In the later Yogacara 
school, it became the nature of reality or consciousness only. 


VIJNANAVADA. See also YOGACARA. 
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VIMALAKlRTI NIRDESA SUTRA. An important Mahayana text 
with a layman as the principal character who embodies the ideal of 
the bodhisattva. The Sanskrit text is lost, but it survives in Chinese 
and Tibetan translations with the Chinese translation by KumarajTva 
around 406 considered the standard edition. The layman Vimalaklrti, 
who leads an exemplary life as a banker, outshines the bodhisattva 
ManjusrI with his wisdom when he responds with silence about the 
nature of emptiness ( siinyata ), and he eclipses close disciples of the 
Buddha when he expounds on the nature of his illness that causes 
him to be absent from the discourse of the Buddha. Vimalaklrti serves 
as a model for the religiously exemplary layperson. 

VINAYA PIT AKA. The term derives from the prefix vi, which connotes 
difference, distinction, apart, or away from, whereas the verbal root ni 
means “to lead.” Thus, the term literally means “to lead away from.” 
The Vinaya is the monastic laws that have a soterilogical goal in the 
Pali canon. The Vinaya regulations are valid if traced back to the Bud¬ 
dha, who rules the order by means of his dharma and Vinaya. The 
term pitaka (basket) connotes a container used to hold items. This 
basket contains the rales of monastic discipline and precepts that guide 
monastic life. It is divided into three major categories: Sutta-vibanga, 
Khandhaka, and Parivara. The first category consists of the Pdtimok- 
kha and its 227 rales, which are arranged according to the seriousness 
of the offense. The Sutta-vibhanga can be literally translated as “analy¬ 
sis of the sutta ” by which is implied the Patimokkha. The Khandhaka 
represents a broader body of rales in contrast with the Sutta-vibhanga, 
and it functions as a supplement to the basic rales of the Patimokkha. 
See also PRATIMOKSA SUTRA; TRIPITAKA. 

VINAYA SCHOOL. See also LU SCHOOL; RITSU SCHOOL. 

VIPASYANA. Sanskrit term meaning “insight” within the context of 
meditation. Buddhist experts insist that it must be developed with 
samatha (calming) that leads to trance states, whereas vipasyand 
leads to an awareness of the truth of the path and such features as the 
three marks of existence: suffering, impermanence, and non-self. 

VISUDDHIMAGGA. An influential Pali text that can be translated 
The Path of Purification composed by the monk Buddhaghosa in the 
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fifth century CE. It presented a systematic account of Buddhist teach¬ 
ings and served as a meditation manual. The text reflected the major 
divisions of the Eightfold Path: morality (sTla, comprising chapters 
1-2), meditation ( samadhi , including chapters 3-13), and wisdom 
(prajha, consisting of chapters 14-23). A later commentary on this 
text was executed by Dhammapala, entitled Paramattamanjusa or 
Mahatika. 
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WARREN, HENRY CLARKE (1854-1899). An American Buddhist 
scholar educated at Harvard University and at Johns Hopkins Uni¬ 
versity, where he learned Sanskrit from Charles Lanman before both 
of them returned to Harvard. They played important roles develop¬ 
ing The Harvard Oriental Series. Warren, a longtime handicapped 
individual because of a childhood accident that curtailed his mobility, 
edited the third volume in the series Buddhism in Translation before 
also editing Buddhaghosa’s Visuddhimagga, which became the 41st 
volume in the series. 

WATTS, ALLAN (1915-1973). A British writer and popularizer of 
Eastern thought for a Western audience with such books as The 
Way of Zen (1957) and Psychotherapy East and West (1961), even 
though he held no advanced degree in the subject nor possessed 
knowledge of any Oriental languages. During the 1960s, he played 
a role in the counterculture movement in California, was associated 
with the Esalen Institute, and connected to the Human Potential 
Movement. He starred in some videos produced by the Hartley 
Foundation pertaining to Zen and Taoism. He was an advocate for 
Eastern thought as an anecdote to the self-centered and hedonistic 
world of the West. 

W HE EL OF BECOMING. See also BHAVACAKRA. 

WHITE LOTUS SOCIETY. A 12th-century religious society founded 
by Mao Tzu-yiian in China. The society originated as an independent 
association of clergy and laity, who devoted themselves to attaining 
rebirth in the Pure Land. There were many branches of the society. 
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such as the Way of Pervading Unity, the Big Sword Society, and the 
Non-Ultimate Society of the north and the Triad Society and Elders 
Society of the south. The society was radically syncretistic because 
it combined various forms of practices, assumed a congregational 
structure, embraced a lay priesthood, incorporated elements of folk 
shamanism, used Taoist and magical techniques, held a Manichaean 
eschatology in which the forces of good battle against evil, incor¬ 
porated Amitabhist elements (e.g., repetition of mantras, hope for 
rebirth in the Pure Land, and emphasis on divine compassion), and 
embraced an Eternal Mother. The sect was also syncretistic on the 
social level with leaders adopting titles with imperial pretensions, no 
sexual distinctions were recognized, equality of men and women, and 
women holding leadership roles. 

Its eschatology was very suggestive with respect to its belief 
system because it recognized three world stages: the past controlled 
by the Lamplighter Buddha seated on a green lotus, the present 
dominated by SakyamunI seated on a red lotus, and the future to 
be ushered in by Maitreya seated on a white lotus that rules the 
world. The sect members believed that they lived at the end of 
the second period, and they were awaiting Maitreya’s arrival that 
entailed the enthroning of a pious ruler who would preach the Bud¬ 
dhist doctrine. Maitreya’s coming included changes in the cosmos 
in which time would be recreated and heaven and earth would be in 
harmony. There would be no youth or old age, no birth or death, and 
everyone would live for 81,000 years. This was called the “Great 
Way of Long Life.” 

WON BUDDHISM. A syncretistic reform movement in modem Korea 
founded by Pak Chung-bin (1891-1943) in 1924. After studying 
Buddhism, Catholicism, and Protestantism, Pak concluded that all 
religions pointed to the same reality that he identified as the formless 
dharmakaya (body of essence) of the Buddha. The movement got 
its name for the black circle (won) that was central to its worship, 
symbolizing the ineffable and formless nature of the Buddha. The 
movement combined Buddhist doctrines with Protestant forms of 
worship and social ethic. 

WORLD FELLOWSHIP OL BUDDHISTS. An ecumenical Buddhist 
international organization founded by G. P. Malalaskera in 1950. 
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Its overall goal was the unification of international Buddhism and 
propagation of its teachings, which was promoted by periodic world 
conferences from its headquarters in Bangkok, Thailand. 

WORLD PARLIAMENT OF RELIGIONS. An event held in con¬ 
junction with the Chicago Columbian Exposition in 1893. Represen¬ 
tatives of all the major religions had an opportunity to present their 
beliefs to a largely sympathetic audience. This event marked the 
beginning of the modem interreligious dialogical movement. And it 
gave impetus to the initial Buddhist missions to America. 

WU. A Chinese term that meant “enlightenment or awakening,” which 
was used to translate Sanskrit bodhi and formed the root for the Japa¬ 
nese satori. The Chinese also connected the term with “non-being” or 
“to lack.” It referred to the lack of any distinctions that distinguished 
one thing from another. Wu was also used to translate emptiness 
(sunyata), representing the negation of all dualities. It became a critical 
term in Ch’an Buddhism after the episode related to a monk asking the 
master Chao-chou “Does a dog have the Buddha nature?” To which the 
master responded by saying “wu” meaning it did not have it. Thereaf¬ 
ter, wu became a term upon which an aspiring monk could meditate. 

WU-MEN HUI-KAI (1183-1260). A Chinese Ch’an monk famous 
for compiling 48 koans (enigmatic discourses) and their commentar¬ 
ies into a book entitled after its editor the Wu-men kuan (Gateless 
Gate). Wu-men was a member of the Yang-ch’i lineage of the Lin- 
chi school. In 1254, a Japanese disciple, Kakushin (1207—1298), 
returned to Japan with a copy of the book. 

WU-MEN KUAN. A text translated as the Gateless Gate consisting 
of 48 kung-ans (public cases or koans in Japanese) and their com¬ 
mentaries published in 1229, and used for meditation purposes to 
focus an aspirant’s attention on a single thing. The text was brought 
to Japan in 1254 by Kakushin (1207-1298), a disciple of Wu-men. 
The text was known as the Mumonkan in Japan. 

WU-WEI. A Chinese Taoist term that meant “non-action,” but it was 
adopted by translators to express the Sanskrit notion of nirvana. It 
was also used to translate asamskrta (unconditioned). By attempting 
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to find approximations of Buddhist terms by using Taoist terminol¬ 
ogy, translators changed the nature of Indian Buddhism into some¬ 
thing more Chinese. 


-Y- 

YAMA. He assumed the mythical role of the Lord of Death and overseer of 
Buddhist hells. He dated back to ancient Vedic religion in India, where 
he served as judge and punisher of evil people. His place in Buddhism 
was eclipsed by Mara and the automatic working of karma, which 
stripped Yama of his role as judge and punisher. He became more of an 
overseer of the underworld in Buddhism who was assisted by eight gen¬ 
erals and many servants. He sent messengers into the world in the forms 
of old age, sickness, and death to warn humans about the brevity of life. 
Yama’s persona was more folly developed in tantric Buddhism of Tibet, 
where he was depicted as a fearsome figure adorned with human skulls 
framed in fire. He held a sword in his right hand symbolizing wisdom 
and a mirror in his left, signifying karma and bondage. 

YANA. Sanskrit term meant “vehicle or way.” The term became 
popular with the Mahayana (Greater Vehicle) school to differenti¬ 
ate itself from other schools such as the Hinayana (Lesser Vehicle), 
Sravakayana (Vehicle of Hearers), Pratyekabuddhayana (Vehicle 
of Solitary Buddhas), and Bodhisattvayana (Vehicle of the Bod- 
hisattva), which is synonymous with Mahayana. Other uses of the 
term included movements within Mahayana, such as Vajrayana 
(Diamond Vehicle), Mantrayana (Mantra Vehicle), or Tantrayana 
(Tantra Vehicle), which were examples that were interchangeable. 
Some Mahayanists refer to Ekayana (Single Vehicle). 

YASODHARA. Wife of Siddhartha Gautama and mother of his son. 
She was left behind when the Buddha renounced the world, and she 
lost her young son who became a monk, an event that she protested 
because of the youthful age of her son to no avail. 

YIDAM. Tutelary deity in Tibetan tantric Buddhism used by medita¬ 
tors who identify with them in an effort to transform themselves. 
Renown yidams included such figures as Heruka, Hayagriva, Cakra- 
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sammvara, Mahakala, and others. They were connected theoretically 
with the sambhoga-kaya (body of enjoyment). 

YOGACARA. An influential school of Mahayana that was also 
known as Vijndnavada (literally meaning holders of the doctrine of 
consciousness). The school recognized two root problems: ignorance 
and craving. It was essential for humans to realize that all objectifi¬ 
cations had their source in human consciousness. Thereby, the only 
reality was consciousness because the objects of the world were 
nothing more than products of a person’s consciousness. This implied 
that when consciousness saw a thing as it truly was in fact, it was 
consciousness seeing itself as it really was. This was the enlightened 
way to see. By asserting that everything was consciousness only 
meant that a person’s thinking was devoid of conceptualizing and 
objectifying types of thinking. The school equated consciousness- 
only with the totality of all things and the storehouse consciousness 
with the tathagata-garbha , or embryonic Buddha. The school also 
developed the doctrine of the three bodies ( trikdya ) of the Buddha. 
See also ALAYA-VIJNANA; ASANGA; FA-HSIANG; HOSSO; 
VASUBHANDU. 

YUN-KANG CAVES. Caves located in north China near the site of the 
ancient capital of Ta-t’ung excavated after 460 CE. The rock carvings 
in the caves were a response to the persecution of Buddhism in 446 
by the Northern Wei dynasty of Emperor Wu and an attempt to create 
more lasting images that could withstand possible future persecu¬ 
tions. Among the Buddhist figures was a statue 70 feet tall among the 
approximately 50,000 images. 

YUN-MEN WEN-YEN (864-949). A Ch’an master who had one of the 
five houses named for him built on a mountain from which he took his 
name. Entering monastic life at a young age, he studied with several 
instructors until he achieved enlightenment under Mu-chou when the 
master threw the young man out the front gate closing the gate on his 
foot. Yiin-men used violence, shouts, and one-word answers to ques¬ 
tions as normal teaching methods in order to push students beyond 
duality and to see into the nature of reality, which was located in all 
things and all places. His one-word answers were spontaneous reac¬ 
tions to questions, and his answers were directed to the spiritual condi- 
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tion of the questioner. His answers left the questioner no opportunity 
to reason, which suggested that the answers were intended to free a 
questioner from rational entanglements and confusion with the overall 
objective to open the mind to the truth. His radical iconoclasm was 
evident when he responded to a question about the true nature of the 
Buddha by calling him a stick used to cleanse oneself after a bowel 
movement. His eccentric teaching style produced numerous masters 
who passed on the tradition to other students. 


-Z- 

ZABUTON. A square mat used for seated meditation ( zazen ) about 
a yard in size. The mat was usually stuffed, and it was intended to 
cushion a meditator’s knees. See also ZAFU; ZEN. 

ZAFU. A small cushion that was usually place on top of the zabuton 
that was placed under the buttocks while meditating with the purpose 
of keeping a meditator’s spinal cord in the correct position. It had a 
round or crescent shape, and it was firm. 

ZAZEN. A Japanese Zen term that means “seated meditation.” This can 
involve hours of quiet sitting working on a koan or gazing at a wall. 
For the Zen master Dogen (1200-1253), it is the best practice, and it 
represents pure Zen and the foundation of all Buddhism. According 
to Dogen’s non-dualistic grasp of zazen, it is neither a technique by 
which one comes to realization nor the cause of satori (enlighten¬ 
ment) because it is already realization even when a person sits for the 
very first time. Zazen is the non-thinking mode of consciousness by 
which a person is able to “think of the unthinkable.” 

ZEN. Japanese translation of Chinese term Ch’an, which in turn was a 
translation of the Sanskrit term dhyana (meditation). Thus, the term 
represented a practice and the name of a school that traced its origins 
back to the historical Buddha. According to the legendary Bodhid- 
harma, Zen represented a direct way of mind-to-mind transmission 
that was external to words and scriptures, pointed directly to the 
mind, and enabled a person to penetrate into the nature of things and 
to realize their Buddha nature. See also SATORI; ZEN; ZENDO. 
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ZENDO. Japanese term for meditation hall at a Zen monastery com¬ 
plex. Within the walls of this sparsely furnished, simple hall, aspiring 
monks practice zazen (seated meditation). 
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THE PALI CANON 

This is the canon of the Theravada school preserved in the Pali language 
centered geographically in Sri Lanka (Ceylon). Of all the Buddhist 
schools, this is the only complete canon to survive in its original lan¬ 
guage. This body of literature is frequently called the Tipitaka (Three 
Baskets) because it consists of three collections of texts: Sutta Pitaka 
(Basket of Discourses), Vinaya Pitaka (Basket of Discipline), and the 
Abhidhamma Pitaka (Basket of Higher Teachings). The first basket 
represents the discourses of the Buddha, the Vinaya texts deal with mo¬ 
nastic regulations, and the Abhidhamma texts are monastic reflections 
on psychological topics, doctrine, fundamental categories, interpreta¬ 
tion, and causation. Much of this literature has been published by the 
Pali Text Society based in London.The Pali preserves Old MagadhI, 
which is the primary language spoken by the historical Buddha when 
he conveyed his message. Pali is also the language used by Buddhist 
missionaries when they took the Buddha’s teachings to Sri Lanka where 
it became accepted as a textual language. According to Sinhalese tradi¬ 
tion, writing of the Pali canon commenced during the middle of the first 
century BCE. There was a concern about preserving the teachings dur¬ 
ing a period of war, famine, social disruption, and the decline of scrip¬ 
tural reciters. Therefore, the canon was preserved by being inscribed on 
wood products bound together by leather strips after cutting holes into 
the pages. The preservation of the Buddha’s teachings in written form 
represents a compromise with cultural realities of the time because the 
most prestigious way to preserve the teachings is orally, which is the 
method by which they were retained for many years in the memory of 
reciters. Like everything else within the world, language is imperma¬ 
nent, according to Buddhist theory, and words lack any intrinsic value, 
being useful in an instrumental way. This means that words are only 


247 


248 • BIBLIOGRAPHY 


valuable in accord with their ability to accomplish something. If we 
take this attitude toward language and combine it with the low status 
given to writing in Indian culture, preserving the teachings of the Bud¬ 
dha within books is a step backward from their perspective because it 
is perceived as something static instead of the dynamic nature of oral 
transmission. 

I. Vinava Pitaka (Basket of Discipline) 

A. Suttavibhahga (monastic rules and Patimokkha code). 

1. Mahavibhahga (Great Part): 227 monastic rules of the 
Patimokkha. 

2. Bhikkhunivibhahga (Section for Nuns): 311 rules for nuns. 

B. Khandhaka (Organizational regulations for the monastery). 

1. Mahavagga (Great Group): Ordination procedure, Uposatha 
observance, rain retreat rules, food restrictions, clothing guide¬ 
lines, instructions about medicine, rules about travel, and mo¬ 
nastic operative procedures. 

2. Cullavagga (Minor Group): Judicial regulations, schism, ordi¬ 
nation guidelines, instruction of nuns, and history of the first 
and second councils. 

C. Parivara (An appendix and summary of the rules). 

II. Sutta Pitaka (Basket of Discourses) 

A. Dlgha Nikaya (34 long discourses). 

B. Majjhima Nikaya (152 middle-length discourses). 

C. Samyutta Nikaya (56 connected discourses united by subject 
matter). 

D. Ahguttam Nikaya (Discourses arranged according to the number 
of subjects in an incremental list). 

E. Khuddaka Nikaya (Collection of Little Texts: 15 minor and short 
texts). 

1. Khuddakapatha (Little Readings). 

2. Dhammapada (Verses on Dharma: 423 verses on doctrine). 

3. Udana (Exclamations: 80 solemn sayings of the Buddha). 

4. Itivuttaka (Thus said: 112 short texts). 

5. Suttanipata (Collection of Suttas: 70 verse suttas). 

6. Vimanavatthu (Tales of Heavenly Places: texts about rebirths in 
heaven of virtuous people). 

7. Petavatthu (Tales of Ghosts: 51 poems concerning unhappy 
rebirths as hungry ghosts). 
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8. Theragatha (Verses of the Elders: 265 verses of male elders). 

9. Thengatha (Verses of the Eldresses: 100 verses of female elders). 

10. Jataka (Lives: 547 stories about the former births of the Buddha). 

11. Niddesa (Expositions: notes and commentary on the Sutta-nipata). 

12. Patisambhidamagga (Literally means “Path of Analysis” be¬ 
cause it examines doctrinal points). 

13. Apadana (Lessons: narratives of the past and present monks 
and nuns). 

14. Buddhavamsa (Lineage of the Buddhas: tales of 24 previous 
Buddhas). 

15 Cariyapitaka (Literally means “Basket of Conduct” concerning 
Jataka tales of the actions of the bodhisattva). 

III. Abhidhamma Pitaka (Basket of Higher Dharma) 

A. Dhammasahgali (“Enumeration of Dhammas” concerning with 
psychological and bodily influences on ethics). 

B. Vibahga (“Analysis” of different doctrinal categories). 

C. Dhatukatha (“Discussion of Elements” representing a classifica¬ 
tion of doctrinal points). 

D. Puggalapannatti (“Classification of Human Types” represents a 
typology of persons according spiritual characteristics and stages 
of attainment). 

E. Kathavatthu (“Subjects of Discussion” about doctrinal disputes 
among different sects). 

F. Yamaka (“Book of Pairs” about related question on doctrine). 

G. Patthana (“Book of Relations” representing an analysis of causa¬ 
tion into 24 groups). 


THE CHINESE CANON 

Many texts of the Chinese and Tibetan canons were originally composed 
in Sanskrit before being translated into either of these languages. The 
Sanskrit language is the priestly, scholarly, and prestigious language of 
ancient India, and thus the language of high culture and of the revealed, 
sacred Vedic texts. It is precisely this divinely revealed origin of the 
Vedas preserved in Sanskrit that gives the body of literature and its lan¬ 
guage an unquestionable authenticity and authority over other bodies of 
literature that would historically follow it. Sanskrit derives from a verbal 
root that means “well formed” and suggests perfection. Ancient Indian 
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seers believed that Sanskrit, a perfect language inextricably linked with 
poetic inspiration, embodied a mysterious and hidden power identified 
as brahman, a power contained within the words of the sacred language. 
The Sanskrit words were written in devandgiri script (literally, the writ¬ 
ing of the “city of the gods”). It was precisely this sacred language in 
which Mahayana Buddhist texts were composed that Indian monks took 
to China, whereas later Chinese monks came to India seeking texts to 
retrieve, translate, and take back to China. Actually, many Sanskrit texts 
were taken back to China in their original language and translated there. 
This translation process functioned historically to save many Sanskrit 
texts that disappeared in their original language in India but were pre¬ 
served in China and Tibet. There have been various renditions of the 
Chinese Buddhist canon produced with the initial complete edition ap¬ 
pearing in 983 CE and a more recent edition being published between 
1924 and 1929 in Tokyo. The edition published in 983 was called the 
Shu-pen or Szechuan edition, whereas the Tokyo is referred to as the 
Taisho Shinshu Daizokyo or simply abbreviated to Taisho. The more 
recent edition contains 55 volumes that contain 2,184 individual texts. 
There are additionally another 45 supplemental volumes. The Numata 
Center for Buddhist Translation and Research located in Berkeley, Cali¬ 
fornia, is currently rendering the Taisho into English. 

I. Agama Section: volumes 1-2 comprising 151 texts. 

II. Story Section: volumes 3 4 with 68 Jataka tales. 

III. Prajndpdramita Section: volumes 5-8 consisting of 42 texts of 
wisdom literature. 

IV. Saddharmapundarika Section: volume 9 comprising 16 texts 
discussing the Lotus Siitra. 

V. Avatamsaka Section: volumes 9—10 including 31 texts relating 
to the Avatamsaka Siitra. 

VI. Ratnakiita Section: volumes 11-12 comprising 64 early 
Mahayana texts. 

VII. Mahaparinirvana Section: volume 12 focusing on the Nirvana 
Siitra. 

VIII. Great Assembly Section: volume 13 containing 28 early sutras. 

IX. Sutra Collection Section: volumes 14-17 consisting of 423 
miscellaneous Mahayana texts. 

X. Tantra Section: volumes 18-21 including 572 texts on tantric 
subjects. 
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XI. Vinaya Section: volumes 22—24 consisting of 86 texts on dis¬ 
cipline. 

XII. Commentaries on Sutras: volumes 24-26 comprising com¬ 
mentaries by Indian authors on the Agamas and Mahayana 
texts. 

XIII. Abhidharma Section: volumes 26-29 including 29 texts of trans¬ 
lations of works from Abhidharma texts of the Sarvastivadin, 
Dharmaguptaka, and Sautrantika sects. 

XIV. Madhyamika Section: volume 30 containing 30 works on 
Madhyamika philosophy. 

XV. Yogacara Section: volumes 30-31 consisting of 49 texts about 
Yogacara philosophy. 

XVI. Collection of Treatises: volume 32 holding 65 miscellaneous 
texts on logic and similar topics. 

XVII. Commentaries on the Sutras: volumes 33-39 with commentar¬ 
ies by Chinese writers. 

XVIII. Commentaries on the Vinaya: volume 40 consisting of com¬ 
mentaries by Chinese authors. 

XIX. Commentaries on the Sastras: volumes 40-44 comprising 
commentaries by Chinese scholars. 

XX. Chinese Sectarian Compositons: volumes 44 48. 

XXI. History and Biography: volumes 49-52 consisting of 95 
texts. 

XXII. Encyclopedia and Dictionaries: volumes 53-54 representing 
16 texts. 

XXIII. Non-Buddhist Doctrines: volume 54 containing 8 texts about 
Hinduism, Manicheanism, and Nestorian Christianity. 

XXIV. Catalogues: volume 55, consisting of 44 texts. 


THE TIBETAN CANON 

The two parts of the Tibetan Canon are the Kanjur and the Tenjur. The 
former part represents the word of the Buddha, whereas the latter stands 
for the commentaries on the teachings. The Tenjur includes works by 
individual thinkers, and it is thus considered semi-canonical. The year 
1411 marked the completion of the first printing of the canon in Beij ing. 
Native Tibetans published their version at Narthang in 1731 for the 
Kanjur and 1742 for the Tenjur. 
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I. Kanjur. 98 volumes 

A. Vinaycr. 13 volumes. 

B. Prajnaparamita : 21 volumes. 

C. Avatamsaka : 6 volumes. 

D. Ratnakuta : 6 volumes. 

E. Siitra : 31 volumes consisting of 270 texts. 

F. Tantra: 22 volumes containing more than 300 texts. 

II. Tenjur 

A. Commentaries'. 224 volumes with more than 3,600 texts. 

B. Stotras: 1 volume of 64 texts of hymns of praise. 

C. Commentaries on the Tantras : 86 volumes comprising 3,055 texts. 

D. Commentaries on the sutras: 137 volumes consisting of 567 texts. 

1. Praajhaparamita Commentaries: 16 volumes. 

2. Mddhyamika Treatises: 17 volumes. 
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4. Abhidharma : 8 volumes. 

5. Miscellaneous Texts: 4 volumes 

6. Vinaya Commentaries: 16 volumes. 

7. Tales and Dramas: 4 volumes. 

8. Technical Treatises: 43 volumes consisting of wortks of logic, 
grammar, lexicopgraphy, poetics, medicine, and chemistry. 
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Daibutsu Buddha of Kamakura constructed in 1252 CE. It stands about 
42 feet in height and weighs approximately 121 tons. 



Shin Buddhist priests performing a nembutsu ceremony in Kamakura. 
















Shin priests conducting nembutsu (chanting). 



South garden of the Headquarters Temple of Zen Buddhism, Japan’s 
largest rock garden. 
















Zen Buddhist Buddha Hall. Location of the Dawn Ceremony that 
includes chanting, offering of food, and burning of incense before the 
major statues. 



Daisein’s landscape painting garden (1509). 

















Shinji-in’s east garden, showing the 15 stones in three groups of 7, 5 
and 13. 












Tibetan goddess Tara. 









The Tibetan Buddhist saint Padma Sambhava with retinue of deities. 










Tibetan wheel of life. 

















Tibetan Buddhist Cakrasamvara and Vajravaharahi in the yab-yum 
posture of sexual embrace. 








Tibetan prayer wheels. 








Bodhidharma, legendary founder of Ch’an/Zen. 










Lin-chi, founder of a lineage in the ninth century that would become 
the Rinzai sect in Japan. 






